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FOREWORD 


Coomakaswamy’s a New Approach to the Vedas, Luzac and Company, 

1933, The Transformation of Nature in Art, Harvard University Pre^-;, 

1934, and the present volume, which is published under the auspices of the 
Harvard-Yenching Institute, are based on the following convictions, which 
have gradually been developing in his mind. 

In the first place, Buddhist art in India — and that is practically equiv- 
alent to saying art in India — begins about the second century before 
Christ with a well-developed set of symbols in its iconography. It does 
not seem possible to completely separate Buddhism as religion and as art 
from the main current of Indian religion and art, or to think that these 
symbols suddenly developed as a new creation. Therefore Coomaraswamy 
proceeded to study from a new point of view the symbolism which pervades 
the whole early Vedic literature of India, trying to discover whether con- 
cepts expressed symbolically in the literature of the aniconic Vedic period / 
may not have found their first iconographic expression in early Bud- 
dhist art. 

In the second place, he noted many surprising similarities between 
passages in the mediaeval Christian theologians and mystics, such as St 
Thomas, Meister Eckhart, Ruysbroeck, and Bohme, and passages in the 
Vedic Mterature — similarities so striking that many sentences from the 
Christian writers might be taken as almost literal translations of Sanskrit 
sentences, or vice versa. The conviction developed in him that mystical /■ 
theology the world over is the same, and that mediaeval Christian theology 
might be used as a tool to the better understanding of ancient Indian 
theology. This theory he proceeded to apply even to the Rig Veda, assum- 
ing, contrary to the general opinion, no complete break in thought between 
the Rig Veda and the Brahmanas and Upanishads. In many obscure and 
so-called “mystical” stanzas of the Rig Veda and Atharva Veda he finds 
the same concepts vaguely hinted at which are employed in a more de- 
veloped form in Brahmanism and Buddhism. 

The present study of the Tree of Life, the Earth-Lotus the Word- 
Wheel, the Lotus-Throne, and the Fiery Pillar tries to show that these 
symbols can be traced back beyond their first representation in Buddhist 
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iconography through the aniconic period of the Brahmanical Vedas, even 
into the Rig Vedic period itself, and that they represent a universal 
Indian symbohsm and set of theological concepts. 

Objective linguistics is apparentlj^near the end of its resources in deahng 
with the many remaining obscurities of Rig Vedic phraseology. This new 
metaphysical approach is welcome even though to the matter-of-fact lin- 
guist it may seem that ideas are not being built up on the basis of words but 
that words are being made to fit ideas. 

Walter Eugene Clark 

Hahtahd Univehsitt 
June 27, 1934 



“Sjonbols cannot be studied apart from the references which j 
they symbolise.” 

Ogden and Richards, The Meaning of Meaning, p. 20 

“To determine the import of names is the same as to deter- 
mine the fundamental character of concepts.” 

Stcherbatsky, Buddhist Logic, I, p. 459 

“I speak thus (in images) because of the frailty of the intelli- 
gence of the tender children of men.” “But since thou takest 
thy stand upon the principles (dharmem), how is it that thou 
dost not enunciate the First Principle (tattvam) explicitly?” 
“Because, although I refer to the First Principle, there is not 
any ‘thing’ in Intellect corresponding to the reference ‘First 
Principle.’” 

Lankdvatara Sutra, II, 112 and 114 

“The picture is not in the colors . . . the Principle {tattvam) tran- 
scends the letter.” 

Lankdvatara Sutra, II, 118-119 

Mirate la dottrina, che s’asconde, sotto il velame degli versi strain. 

Dante, Inferno, IX, 61 
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PART I 


TREE OF LIFE, EARTH-LOTUS, AND 
WORD -WHEEL 

“Die Menschheit . . . versucht sie, in die greifbare oder sonstwie wahrnehmbare Form 
zu bringen, wir konnten sage zu materialisen, was ungreifbar, nichtwahrnehmbar ist. 

Sie schafft Symbol, Schriftzeichen, Kultbild aus irdischen Stoff und schaut in ihnen und 
bin ter ihnen das sonst unschaubare, unvorstellbare geistige und gottliche Geschehen.” 

• — Walter Andrae, Die ionische Saule, Bauform oder Symbol? 1933, p. 65. 

The iconography (rupa-hheda) of Indian and Far Eastern art has been dis- 
cussed hitherto ahnost exclusively with respect to the identification of the 
various hypostases as represented “anthropomorphically ” in the later art. 
Here it is proposed to treat those fundamental elements of Buddhist s3Tn- 
bolism which predominate in the earlier aniconic art, and are never dis- 
pensed with in the later imagery, though they are there subordinated to the 
“human” icon. In neither case is the symbol designed as though to func- 
tion biologically: as symbol (pratlka) it expresses an idea, and is not the 
likeness of anything presented to the eye’s intrinsic faculty.^ Nor is the 
aniconic image less or more the hkeness of Him, First Principle, who is 
no thing, but whose' image it is, than is the “human” form. To conceive 
of Him as a hving Tree, or as a Lamb or Dove, is no less sound theology 
than to conceive of Him as Man, who is not merely mdnusya-laukika but 
sarva-laukika, not merely mdnusa-raupya but visva-raupya, not human 
merely but of Universal Form.^ Any purely anthropomorphic theology is to 
that extent specifically limited; but He takes on vegetative, theriomorphic, 
and geometrical forms and sounds just as much and just as httle as he dons 
flesh.® So the Bodhisattva vows that he A\dll not be Utterly Extinguished 
un til the last blade of grass shall have reached its goal. 

What has been said above is to dispel the notion that in discussing 
symbolism we are leaving life behind us; on the contrary, it is precisely by 
means of symbols that ars imitatur naturam in sua operatione, all other 
“imitation” being idolatry. Before proceeding, it only remains to be said 
that if any particular stress seems to be laid on Buddhism, this is strictly 
speaking an accident. Buddhism in India represents a heterodox develop- 
ment, aU that is metaphysically “correct” {pramili) in its ontology and 
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symbolism being derived from the primordial tradition; with the slight 
necessary transpositions, indeed, the greater part of what is said could be 
directly apphed to the understanding of Christian art. In the following dis- 
cussion, no ideas or opinions of my own are expressed, everything being 
taken directly, and often verbally, from Vedic or Buddhist sources. 

It has often been remarked that in Pali texts there is no express tradi- 
tion prohibiting the making of anthropomorphic images of the Tathagata, 
originally “So-come” or “So-gone,” later “Who has entered into the Such- 
ness,” which might account for the designation of the Buddha only by ani- 
conic symbols in the early art.^ And this is essentially true; the representa- 
tion by aniconic symbols is not in kind a Buddhist invention, but represents 
the survival of an older tradition,^ the anthropomorphic image becoming a 
psychological necessity only in hhakti-vada offices. However, the Kdlinga- 
bodhi Jdtaka (J., IV, 228), in the Introduction, enunciates what amounts to 
such a prohibition, and may well have been the point of view current in 
Buddhist circles at a much earlier date than can be positively asserted for 
the Jataka text. Here Ananda desires to set up in the Jetavana a substitute 
for the Buddha, so that people may be able to make their offerings of 
wreaths and garlands at the door of the Gandhakuti, as pujanlyatthdna, not 
only when the Buddha is in residence, but also when he is away preaching 
the Dharma elsewhere. The Buddha asks how many kinds of hallows 
(cetiya) ® there are. “Three,” says Ananda, with implied reference to con- 
temporary non-Buddhist usage, “viz., those of the body (sdfiraka), those of 
association {ydribhogaka) and those prescribed {uddesika)” The Buddha 
rejects the use of bodily relics on the obvious ground that such relics can 
only be venerated after the Parinibbana. He rejects the “prescribed” sym- 
bols also because such are “groundless and merely fanciful” {avattukarh 
manamattakam) , that is to say only artificially and by convention referable 
to the absent being for whom a substitute is desired; the terms as employed 
here in a derogatory sense can only mean “arbitrary.” So “Only a Maha- 
bodhi-rukkha, Great-Wisdom-tree, that has been associated with a Buddha 
is fit to be a cetiya, whether the Buddha be still hving, or Absolutely Ex- 
tinguished.” This occurs also in the Mahdbodhivarhsa, PTS. ed. p. 59. 

In the absence of specific definition, it may be assumed that the class of 
“associated” symbols included also such other aniconic representations as 
the wheel (cakra), feet (pdduka), trUula {“ nandi-pada”) , and/or other geo- 
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metrical, vegetative, or even theriomorphic forms actually met with in 
early Buddhist art. It is true that, like the tree, these symbols had older 
than Buddhist apphcation, and one could imagine objections made accord- 
ingly — had not Sujata indeed mistaken the Bodhisattva for a rukkha- 
devata^. But where no objection had been made to the tree, none could have 
been logically raised in connection with the other symbols. These in fact 
came into use in connection with the setting up of local cetiyas as objects of 
reverence, as substitutes for pilgrimage to the original sites, the different 
symbols serving, as is well known, to differentiate between the several 
Events. The wheel, for example, had special reference to the first ' 
preaching in Benares. At the same time, the use of such symbols, with 
their inherent metaphysical imphcations, must have contributed to the 
early definition of the mythical Buddhology. It is perhaps because the 
Jataka passages do not yet take account of Four Events, but only of 
the most important, the Great Awakening — a recent event from the 
Hinayana point of view — that the Buddha is made to say that a Buddha 
can only be represented rightly by a Great-Wisdom-tree. 

By uddesika, “prescribed,” corresponding to vyakta, “manifest,” in the 
Brahmanical classifications of icons, we should expect that anthropomor- 
phic images were indicated, and this is confirmed in the Khuddakapatha- 
Atthakathd (PTS. ed., 1915, p. 222), where uddissaka-cetiyam is explained 
by buddha-patima, “ an image of the Buddha.” Notwithstanding that a use 
of anthropomorphic images of any kind must have been rare in the Buddha's 
lifetime, it is clear that the Commentators understood that the Buddha's 
own position was definitely iconoclastic. It is true that the Buddha image, 
with its non-hmnan lakkhanas, can no more than other Indian images be 
thought of as the likeness of a man, nevertheless the objection made must 
have depended on the generally human appearance of such images, this 
appearance being inappropriate to him who was “not a man.” We ought 
perhaps rather to say that it was in this way that the ancient custom of 
using predominantly aniconic imagery was thus explained and justified. 
The attitude of those who actually made use of anthropomorphic images is 
defined in the Divyavaddna, Ch. XXVI, where it is explained that those who 
look at earthen images (mrnmaya-pratikrti) “do not honor the clay as such, 
but without regard thereof, honor the deathless principles referred to (ama- 
ra-sarhjnd) in the earthen images.” The rendering of uddesika as “pre- 
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scribed” is supported by the expressed yathasamdistam in the Divydvaddna 
passage cited below. 

The Buddha is represented as dealing again with the same problem in 
later hfe, and now (Mahaparinibhdna Sutta, Y, 8 and 12 = Dtgha Nikdya 
II, 140-143), in view of his approaching death, he declares that after the 
Total Extinction there are four places proper to be visited by the commu- 
nity, and these “places which should stir deep feeling” {sarhvejamydni 
thandni, cf. pujanlyatthdna cited above) are those at which the four crises of 
the Buddha’s life had been passed. With respect to the edification resulting 
from such visits, we are told that at the sight of the thupa of the Raja Cak- 
kavatti “the hearts of many shall be made calm and glad.” 

Later traditions represent the Buddha himself as having not merely 
sanctioned but actually instituted the use of anthropomorphic images. 
Thus, according to the Divydvaddna, p. 547, Rudrayana (sc. Udayana) 
desires a means of making offerings to the Buddha when he is absent; the 
Blessed One said “Have an image of the Tathagata drawn on canvas, and 
make your offering thereto” (tathdgata-pratimdm pate likhdpayitvd, etc.). 
Rudrayana calls his painters (cittakard). They say that they cannot grasp 
the Blessed One’s exemplum (na saknuvanti hhagavato nimittam udgrahl- 
tum). The Blessed One says that is because they are affected by lassitude 
(kheda, equivalent to sithilasamddhi in Mdlavikdgnimitra, II, 2), but 
“bring me a piece of canvas” {api tu patakam dnaya). Then the Blessed 
One projected his siimlitude upon it {tatra . . chdyd utsrstd), and said 
“complete it with colors” {rangaih purayata), adding that certain texts 
are to be written (likhitavydni) below. And so “everything was by them 
depicted according to prescription” (yathdsarhdistarh sarvam abhilikhitam) . 

According to the version of this legend preserved by Hsuan-tsang (Beal, 
Life, p. 91) it was an image of sandal-wood rather than a painting that was 
made for Udayana; a skilled imager was transported to the Trayastrimsas 
heaven by Maudgalyayana, and after contemplating there the appearance 
and features of the Buddha, who was preaching the Law to his mother, the 
artist was brought back to earth and carved the figure in his likeness. This 
image, which Hsuan-tsang identified with one that he saw at KausambI, 
was nevertheless as he mentions elsewhere {Si-yu-ki, Beal, Records . . .,11, 
p. 322) borne through the air (we may interpret, “transferred as a mental 
image in the mind of a sculptor”) to Khotan, and there became the arche- 
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type of innumerable later copies, which are regarded as possessing a simili- 
tude of uni vocation, so that we find at Long Men a statue called “Uda- 
yana’s” (Chavannes, Mission archeologique . . ., pp. 391-2). There is also 
the tradition of still another image, made in gold after the Buddha’s final 
departure, and it is with reference to an image in this '' succession” that an 
inscription of about 665 at Long Men (Chavannes, loc. cit., p. 362), re- 
marks “Si I’influence et le modMe ne disparurent pas, c’est grace a cela” 
where the thought expressed is tantamount to this, that the image is still 
his whose image it is. With respect to such traditional representations it 
is also said in an inscription of 641 (Chavannes, loc. cit., p. 340-1) “Le 
K’i-cho est devant nos yeux; Na-kie pent etre representee,” that is, “when 
we look at these statues, it is just as if we saw the Buddha himself on 
Vulture Peak, or his likeness in the cave at Nagarahara” (where he left 
his “shadow” (cf. chdyd utsrstd in the Divydvaddna passage cited above). 
As the Long Men inscription of 543 (Chavannes, loc. cit.) reminds us, “they 
cut the stone of price in imitation of his supernatural person.” In the ab- 
sence of the past manifestation in a human body (as Sakyamuni) and 
before the future manifestation (of Maitreya) the Wayfarer resorts to a 
means of access to the transcendental principles from which aU mani- 
festations proceed. The image merely as such is of no value; all depends 
on what he does who looks at it; what is expected of him is an act of con- 
' templation such that when he sees before him the characteristic linea- 
ments, it is for him as though the whole person of the Buddha were present; 
he journeys in the spirit to the transcendent gathering on Vulture Peak 
{Saddharma Pun^nka, Ch. XV). Aesthetic and religious experience are 
•’ihere indivisible; rising to the level of reference intended, “his heart is 
Jp broadened with a mighty understanding” (inscription of 641, Chavannes, 
p. 340). Cf. Mus, Le Buddha pare . . ., BEFEO., 1928, pp. 248-9. The 
experience of those who beheld the likeness of Buddha is further described 
at length in the Divydvaddna, Ch. XXVI, in connection with Mara’s exhi- 
bition of the Buddha’s simihtude. 

Our present concern is, however, primarily with the aniconic represen- 
tations, and first of all with the symbohc representation by means of the 
Tree. That the ancient symbol of the Tree of Life, vrksa ( = rukkha), vanas- 
pati, aksaya-vata, or eka asvattha of the Vedas and Upanisads, should thus 
have been chosen to represent the Buddha is highly significant; for as we 
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I have akeady indicated, every traditional symbol necessarily carries with it 
I its origmal values, even when used or intended to be used in a more re- 
stricted sense. In order to appreciate the full content of Buddhist symbol- 
ism we must accordingly take into account the fundamental implications 
of the symbols employed; in fact only a knowledge of the symbols in their 
total significance will suffice for an imderstanding of their values as they 
are^ employed in connection with the developed Buddhology. To sum up, 

; then, the pre-Buddhist and some possibly later references: ® the Tree of 
' Life, synonymous with aU existence, all the worlds, aU life, springs up, out, 
..or down into space ® from its root in the navel centre of the Supreme Be- 
ing, Varuna, Mahayaksa, Asura, Brahman, as he hes extended on the 
back of the Waters, the possibilities of existence and the source of his 
abundance. That Tree is his procession {utkrama, prasarana, pravrtti) in a 
hkeness (murta), the emanation of his fiery-energy (tejas) as light, the spira- 
tion of his breath (prd'm); he is its wise, indestructible mover {rerivd)}^ 
The “Lord of the Forest” (vanaspati) is already in the Vedas a famihar 
symbol of the supreme deity in his manifested aspect. There may be cited, 
for example, Rg Veda, I, 24, 7, “King Varuna as pure act lifted up in the 
Unground the summit (stupam) of the Tree”; I, 164, 20-21, “Two Fair- 
wings (suparndh, birds, angels) in conjoint amity rest in the one same Tree; 
one eats the tasty fig (pippalam), the other looketh on and does not eat . . . 
there those Fairwings sing incessantly their part of lasting -life”; Varuna, 
Prajapati, or Brahman manifesting as the moving spirit in the cosmic Tree 
is called a Yak§a, cf. Atharva Veda, X, 7, 38, “A great Yaksa proceeding in 
a seething on the back of the waters, in whom abide whatever Angels be, 
as branches of the Tree that are round about its trunk,” and Kena Up., 
15-26, “What Yak§a is this? . . . Brahman.” 

The description of the World-tree in the Maitri Up., VI, 1-4, VII, 11, 
and VI, 35, may be quoted at length: 

“There are verily two forms of Brahman, with and without hkeness 
{murta, amurta). Now the That which is in a likeness is contingent 
{asatya) ; the That which is imageless is essential (satya) Brahman, Hght. 
That Light is the Hght of the Supernal-Sun. He verily becomes with OM as 
Self. He assumed a Trinity, for the OM has three factors, and it is by these 
that ‘the whole world is woven, warp and woof, on Him.’ As it has been 
said, ‘beholding that the Supernal-Sun is OM, unify therewith thyself.’ 
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The threefold Brahman has his root above, His branches are space, air, 
fire, water, earth, and the rest. This is called the Single Fig-tree {eka 
asvattha) ; and therein inheres the fiery-energy (tejas) that is the Supernal- 
Sun . . . the One Awakener (eka samhodhayitr) . . . . This, verily, is the 
intrinsic form of space in the vacuity of the inward man (antarbhutasya 
khe); that is the supreme fiery-energy (t^as), determined as the Trinity of 
Fire, Supernal-Sun, and Spirit . . . the Imperishable-Word, OM. And by 
that Imperishable- Word, the fiery-energy awakens (udbudhyati) , springs 
up, and expands; that is verily an everlasting basis (alamba) for the vision 
of Brahman. In the spiration it has its place in the dark-heat that ema- 
nates light, proceeding upwards as is the way of smoke when the wind 
blows, as a branching forth in the firmament, stem after stem . . . aU- 
pervading as contemplative vision. . . . He who is yonder, yonder Person 
in the Supernal-Sun, I my-Self am He.” 

Here the World-tree becomes a “Burning Bush,” in an imagery closely 
related to that by which in several Vedic texts Agni is spoken of as a cosmic 
pillar, supporting aU existences. Almost aU of this is vahd Buddhology, if 
only we substitute “Buddha” for “Brahman,” remember the large part 
played by the concept of the Fiery-Energy (tejas) even in canonical texts, 
and take account of the early iconography as well as of the literature. Es- 
pecially noteworthy is the designation of the “Single Fig-tree” as the 
World-form of the “One Awakener” (eka samhodhayitr) and “enduring 
basis of the vision of Brahman ” (brahma-dhlydlamba) ; for just so also is the 
Buddha’s Fig-tree (asvattha) constantly spoken of as the “Great Awaken- 
ing” (mahd-sambodhi) ; being the chosen symbol of the Buddha’s unseen 
essence, it is an enduring basis for the vision of Buddha; it might have 
been called in Pah Tathdgata-jhdndlamba, cf. the terms drambana, dvarana, 
upadarsana, used of the Tathagata’s various manifestations, Saddharma 
Pundanka, text, p. 318, and alamba = visaya-grahana, V^ubandhu, Abhi- 
dharmakosa, I, 34, and II, 34, b-d. The Mahd SukhdvafU-Vyuha, 32, in 
fact, me:>’ely paraphrases the words of the Maitri Up. cited above, when 
it is said that “AU those beings that are constant in never turning away 
from the vision of that Bodhi-tree are by the same token constant in never 
losing sight of the supreme and perfect Awakening” (tasya bodhi-vrksasya 
. . yad uta anuttardydh samyak-sambodheh). In the Maitri Up. text the 
expression udbudhyati, “awakens,” appUed to the Tree, is significant, and 
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like the designation usarhudh, “awakened at dawn, ” which in the Rg Veda 
is commonly apphed to Agni, recalls him who is t3rpically huddha, the 
“ Wake.” As for the Fiery-Energy (tejas), this is the element of fire pres- 
ent as an unseen energy in all existences, but preeminently manifested 
by Arhats or the Buddha, e. g. in the case of the “Double Miracle,” the 
“Conversion of Kassapa,” or when (Sarhyutta Nikdya, I, 144) the Buddha 
takes his seat in the firmament immediately above Brahma. In Theragdthd, 
1095, where arahatta is clearly synonymous with Buddhahood, the vyge- 
tejo, “sharp fiery-energy,” is the flaming sword of Understanding {pannd 
= prajnd) whereby Mara is defeated. In Dhammapada, 387, the Buddha 
“glows with fiery-energy,” tapati tejasdV 

Amongst the late Andhra rehefs from Amaravati may be seen numerous 
remarkable representations of the Buddha as a fiery pillar, with wheel- 
marked feet, supported by a lotus, and with a trisula “ head ” (Figs. 4-10) ; 
these have been almost completely ignored by students of Buddhist ico- 
nography.^^ Remembering, however, (1) that Agni is born of the Waters, or 
more directly from the Earth as it rests upon the Waters, hence specifically 
from a lotus (puskara), Rg Veda, VI, 16, 13, and (2) is frequently spoken of 
as the pillar that supports all existences, e. g. Rg Veda, I, 59, 1-2, and IV, 
13, 5, it is clear that the Buddhist fiery pillars represent the survival of a 
purely Vedic formula in which Agni is represented as the axis of the Uni- 
verse, extending as a pillar between Earth and Heaven.^^ 

No less remarkable than the fiery pillars of Amaravati is the unique 
representation of a Buddha in the form of a kalpa-vrksa or “wishing-tree” 
at Sand (Fig. 1).^® This Tree of Life is like the fiery pillars at Amaravati as 
to its head and wheel-marked feet, but its trunk is built up of superimposed 
lotus palmettes,^^ and bears laterally by way of fruits pearl garlands and 
other jewels suspended from i)egs such as are elsewhere spoken of as ndga~ 
danta. It may be remarked that only perhaps a century later {Mahd Su- 
khdvail-vyuha, 16, and again, Saddharma Pundanka, V, 29-33) the seekers 
after Buddhahood are compared to small and great herbs, and small and 
great trees, and that Sukhavatl is said to be crowded with jewelled trees 
made of precious metals and gems, presumably representing various de- 
grees of enlightenment. The jewel-tree of Sand corresponds directly to the 
Bodhi-tree of Amitayus,Tathagata, described in the Maha Sukhavatv-vyuha, 
31 : “A thousand yojanas in height ... it is always in leaf, always in flower, 
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always in fruit, of a thousand hues and various foliage, flower, and fruit j 
... it is hung with golden strings, adorned with hundreds of golden chains | 

. . . strings of rose pearls and strings of black pearls . . . adorned with j 
symbols of the makara, svastika, nandydvarta, and moon . . . according to 1 
the desires of hving beings, whatever their desire may be.” Such a symbol 
as this, though assuredly of Buddhist import, is not of Buddhist origin; 
even the words “fulfilling the desires of living beings, whatever they may 
be” ring strangely in the ambient of early Buddhist monasticism. All this 
imphes in relatively early Buddhism already existing Mahayanist tend- 
encies, which are really a prolongation of Vedic tradition. Amitayus, “ Im- 
measurable Life,” corresponds to inmunerable Vedic designations of Agni, 
often also invoked as Vanaspati, “Lord of the Forest,” or “King of Trees,” 
as Visvayus, “Life Universal,” or Ekayus, “The One Life”; Amitabha 
to Vedic notions of the all-seeing Sun, or Agni whose beams dispel all dark- 
nesses, cf. I, 65, 5 durebha, “shining from afar,” and VI, 10, 4, paprau . . . 
urm, duredrsa bhdsd, “filled heaven and earth with a far-seen fight.” It is 
certainly not impossible that the notions “Amitayus” and “Amitabha” 
had received a Buddhist interpretation in or before the first century b.c.: 
this need not have prevented a connection of the jewelled tree with Sakya- 
muni, who is in fact the earthly counterpart of Amitabha. 

The World-tree then, equally in and apart from its Buddhist applica- 
tion, is the procession of incessant life. Standing erect and midmost in j 
the garden of fife, extending from Earth to Heaven, branching throughout 
Space (we shall see later that “space” is “within you”), that is the one 
Wishing-tree (kappa-rukkha, kalpa-vrksa) that yields the fruits of fife, aU 
that every creature caUs “good.” Buddhism interprets this, as it interprets 
the corresponding symbol of the Dharmacakra, from an edifying point of 
view: that Wisdom-tree (jndna-druma) “whose roots strike deep into sta- 
bility . . . whose flowers are moral acts . . . which bears righteousness 
(dharma) as its fruit . . . ought not to be feUed,” Buddhacarita, XIII, 65. 
But amongst the accidents of being, the fruits of fife, are also the wages of 
desire, that is our mortality, jard-marana, aU that every existence, each 
embodied will to fife, calls “evil.” So the World-tree, as an exteriorization 
of the Will to Life, kdma, and corresponding Craving, tanha, trsna, from the 
point of view of all those who would be naughted is a tree to be feUed at the 
root: in Buddhism, a “vine of coveting (tanhd-latd) , who shall cut (chind) 
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it off?" {Theragdthd, 761 and 1094). For in a modeless mode there is a 
Principle “higher and other than the World-tree . . . the Bringer of Truth 
(dharma) and Remover of Evil (pdpa),” Svetdsvatara Up., VI, 6; note the 
“Buddhist" ring of these Aupanisada expressions. He who Understands, 
or who is become a Comprehensor, ya evarh vidvdn, a Buddha, who beholds 
the tree with seeing and undesirous eyes, sees in it the One Awakener, eka 
samhodhayitr, the Great Awakening, mahdsambodhi. By that very Under- 
standing, pannd, prajnd, he feUs it at the root, asvattham . . . chittvd, Bha- 
gavad Gitd, XV, 3, he is quit of Brahma, quit of Mara at one stroke; for 
him the Garden of Life, prdndrdma, becornes the Circle of Wisdom, Bod- 
himanda (-la) ; for him the world is voided of any personal content, of any 
self or Self, and as andtmya, anatta, he is emancipated from mortahty. 
Totally Extinguished, parinirvdta. But he who desires and eats the fruits 
or shoots (visaya-pravdldh, Bhagavad Glid, XV, 2), be he man or angel, and 
thereby comes into operation or existence, thereby also perishes at last, for, 
as is repeatedly enunciated in the Pali Buddhist canon, “Whatsoever has 
an origin, in that is inherent the necessity of dissolution." He only whose 
desires are all hberated (pramucyante) , who does not desire, becomes im- 
mortal (amrta), being very Brahman goes to Brahman {Brhaddranyaka 
Up., IV, 4, 6, and 7) : that is, in Buddhist terms is parinibbuta, parinirvdta, 
in Christian terms is dead and buried in the Godhead, having died to God 
and all his works.^® Inasmuch as works of any kind are necessarily pur- 
poseful, being undertaken with an end in view, it is a perfectly correct 
theology which represents Brahma, Buddha, or God, qua Creator or qua 
Saviour, as a mortal being, uttering a Word which as it is in itself cannot 
be thought or spoken. Dharmacakra-pravartana, then, has an essential con- 
tent wider than that of merely “Preaching the Gospel"; it implies the cre- 
ation of the world, and in this capacity as Lokapita, and equivalent to 
Brahma, the Buddha can only be thought of as prajd-kdmya, philoprogen- 
itive; even in early Buddhism, that the Buddha teaches (and at first he hesi- 
tates to do so) is because he is moved by compassion. “Philoprogenitive^^ 
and “compassionate" are to be understood, of course, in a metaphysical, 
not in a sentimental, sense. 

The distinction between Nirvana and Parinirvana is no less fundamen- 
tal and necessary than that of God from Godhead in Christianity. Those 
who maintain the “rationahsm" of early Buddhism may deny the value 
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of its theological development, yet the fact remains that without this de- 
velopment and such distinctions Buddhist and Christian iconography 
would be devoid of intelligible meaning; the only Buddhist or Christian art 
which could have existed must have been an art of realistic portraiture, 
“in memory” of the Founders and their Saints. For example, the repre- 
sentation of the Parinirvana by the stupa, essentially a tomb, or alter- 
natively by the actual scene of death, is altogether appropriate, whether 
we regard the Great Decease from a human or a transcendental point of 
view. In the same way the Brhaddranyaka Up., I, 2, speaks of That 
which is logically antecedent to the Self, and whereto the Self returns 
un-Selfed, as “Death” and “Privation.” Again the double negative, 
privation being here privation of a limiting affirmation.^^ 

To think of these as “pessimistic” expressions is to confuse Existence 
with Being and Non-being, destiny wdth liberty. Beside the Buddha’s 
death-bed only Brahma and those Arhats who were “the same” in single- 
ness and wisdom shed no tears; Angels such as Indra wept and wailed, be- 
ing stUl attached to their and to his existent Personality. At the same time, 
it was taken for granted that the possibihties of existence amply provided 
for those who clung to individual immortalities throughout immeasurable 
aeons; this would be in familiar Christian terms until the “Last Judg- 
ment”; the individual could not be liberated from limiting conditions, from 
himself, unless by his own effort, much less against his wiU. A majority of 
Buddhists, like the majority of Christians, looked forward to a resurrection 
in “Heaven,” Sukhavati, beholding God or Buddha face to face. The 
Buddha by no means denied such possibilities; but he taught a Way leading 
to an End beyond Heaven, though he would not, because he could not, God 
himseff could not, explain or define that End in any language, save only in 
terms of negation. 

Although their history and significance can hardly yet be fully ex- 
plained, some consideration of the symbohc forms representing the head 
and feet of the jewelled Tree of Life at Sand and the Fiery Pillars at Ama- 
ravatl is necessary. The trisula, in Buddhism (Figs. 1,4, 23, etc.), commonly 
understood to denote the jewel-trinity (ratna-traya) of Buddha, Dharma, 
and Sangha, is certainly not exclusively of Buddhist nor even wholly of 
Buddhist and Jaina (Fig. 17) significance; Buddhism, as usual, is adapting 
an older symbolism to its immediate purposes. S6nart (La legende du 
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Bouddha, p. 484) already regarded the Buddhist trisula as a Fire symbol; 
we could think of it as naturally representing either the three aspects of 
Agni Vaisvanara, or the primordial Agni as the triunity of the Several 
Angels. This would not in any way conflict with the Saiva association sug- 
gested by Marshall, Mohenjodaro, p. 55, cf. our Figs. 21, 22, and indicated 
also by the use of the symbol in connection with Siva at a later time, e. g. 
on the Saiva coins of Kadphises II and on the Saiva seal from Sirkap, 
A.S.I., A.R., 1914-15, p. 51 and PI. XXIV.^^ That the form corresponds to 
that of Siva’s trident in the later iconography is indeed evident enough. It 
has not been so much observed that if the symbol is doubled, so as to con- 
sist of two addorsed tridents connected by a common stem, there is ob- 
tained the usual form of the vajra, or if quadrupled that of the fourfold 
vajra. In our representations (Figs. 1, 4, 6, etc.), the trisula forms the ter- 
mination of a stem or trunk which we have been able to identify with the 
pillar (skambha) that supports-apart Heaven and Earth, and with the 
axle-tree (aksa) of the Solar chariot, i. e. with the axis of the Universe. 
Recalling now the kenning aksa-ja = vajra, it is not implausible to assume 
that our trisula may also be thought of as a ‘‘single vajra.” 

What we know of the form of the Vedic vajra suggests in fact that it was 
of the siugle type; Rg Veda, 1, 52, 15, tells us that it was pronged (bhrstimat), 
I, 121, 4, that it was three-pointed (trikakubh) In Rg Veda, IV, 22, 2, 
the vajra is said to be a four-angled rain-producer (vr^amdhirh caturaMrim) , 
and in Aitareya Brdhmana, X, 1, to be eight-angled. In Rg Veda, VIII, 
7, 22, the Maruts are said to have “put it together joint by joint” {parvaso 
sarh dadhuh) ; in I, 80, 6, and VI, 17, 10, it is spoken of as hundred-jointed 
(sataparvan), and in the latter text also as thousand-pointed (for joints 
or nodes cf. Figs. 2, 3, 41, 42). It may be noted that in Rg Veda, VI, 22, 6, 
Indra’s weapon is called parvata; Sayana is probably right in sa 5 dng that 
this refers not to the “mountain,” but to the many-jointed vajra (bahu- 
parvana vajrena). In the Rg Veda generally the vajra is said to have been 
made by the Divine Craftsman, Tvastr, who is “most skilled in handi- 
works” {apasam apastamah, X, 53, 9), and hence the vajra itself is called 
“most well-made” (svapastamam, I, 61, 6, where also it is said to be “of 
the nature of light,” svaryam, as in V, 31, 4, where it is “ghttering,” 

' dyumantam). The vajra is wielded typically by Indra, who represents the 
temporal power iksatra) in relation to Agni as spiritual power (brahma) ■ 
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and after the weapon, Indra is styled vajrin, vajra-bdhu, etc. With the 
vajra he slays the dragon, Vrtra, Susna, or Ahi, and thus brings about the 
whole cosmic manifestation. In the Buddha legend, the Vedic defeat of 
Ahi-Vrtra is represented (1) in the Mara-dhar§ana, and (2) in the Buddha’s 
defeat of the serpent on the occasion of the conversion of the JatUas. It 
may be observed that in the Mara-dharsana, Mara makes use of the char- 
acteristic weapons of Vrtra (cf. Rg Veda, I, 32, 13), and that the affrighted 
Angels desert the Bodhisattva, as they do Indra in the battle with Vrtra 
{Rg Veda, IV, 8, 11; VIII, 93, 14-15; VIII, 96, 7; Aitareya Brdhmana, 


Fig. a. Nandipaam: from Padana. 

IV, 5) ; while in the Conversion of the Jatilas, the serpent is referred to as 
ahi-ndga {Mahdvagga, I, 15, 7). In northern Buddhism Mara is sometimes 
identified with Namuci. 

Further as to the shape of the vajra, Aitareya Brahmatia, II, 35, tells us 
that it was narrow at the beginning, and divided above Hke a club or axe, 
comparison being made with the bifurcation of human legs (cf. Foucher, 
Beginnings of Buddhist Art, PI. I, Fig. 6); this, indeed, implies a two- 
pronged rather than a three-pronged termination, and it may be remarked 
that in actual iconography (cf. Foucher, ibid.. Fig. 7) the two lateral tines 
are often much more conspicuous than the central tine, which is in fact a 
prolongation of the stem. Types with from one to eight tines are found 
in Shingon usage. In Saiva usage, the three-pronged trisula is borne 
by the Father (Siva), the one-pronged sula by the Son (Karttikeya, 
Kumara). In the Kau^taki Brdhmana, VI, 9, “Vajra” is one of the eight 
names of Siva. 

The question of terminology offers stiff another problem. In European | 
literature, the term nandi-pada (lit. “Nandi-foot” or “-trace”) has been 
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applied to the trimla symbol in Buddhist or presumed Buddhist usage, 
this name deriving from the form nandi-paarh inscribed beside the symbol 
as found on the Padana hill near Bombay, where hoofmarks are clearly 
indicated (Fig. A) . I have argued against the general applicability of this 
term,^® and it is far from clear that the label applies to the symbol, and not 
exclusively to the hoofmarks. Yet in fact the designation “Nandi’s track” 
and the actual representation of hoofprints at Padana accord well enough 
with the Saiva associations, the notion of hoofprints equally weU also with 
an original connection with Agni; that Siva and Agni can be assimilated 
and in certain aspects identified needs no demonstration here. The desig- 
nation “taurine,” employed by some authors, is probably the best avail- 
able for our symbol, being appropriate equally to Agni, Siva, or Buddha. 
In Rg Veda, I, 65, 1 (padaih), and IV, 5, 3 (where Agni is a “mighty buU,” 
and the Saman chant “naught other than the hidden track of an ox,” 
padarh na gor apagulham), the metaphor is employed of tracing the lost 
Agni by his footprints; cf. X, 71, 3, where the tracks (padamya) of Wisdom 
(vac) are followed by means of the ritual sacrifice, and ibid., Ill, 39, 6, 
where Indra finds “by foot and hoof” (patvat . . . saphavat) the wine of life 
and makes himself master of aU the possibilities of existence “hidden” or 
“hoarded” in the Waters; cf. again Brhadaranyaka Up., IV, 4, 23, “He 
should be a knower of the tracks of Brahman” (tasyaiva syat padavittam) , 
and ibid., I, 4, 7, “As though by a footprint (pada), indeed, one should find 
the Angel” — his trace or footprint “set down in the secret place” (guha, 
guha nihitam, passim) being found “by the Sacrifice in the Seers” (Rg 
Veda, X, 71, 3), “in the heart” (ibid., X, 177, 1), “in the Sea, the Heart, in 
living things” (antah samudre hrdy antar ayusi, ibid., IV, 58, 11). “Foot- 
print” or “track” is thus tantamount to “vestige ” as understood in Scho- 
lastic phraseology: Dhammapada should perhaps be translated in this sense 
as “Vestige of the Law,” dhamma-padani as “traces of the Law,” cf. Rg 
Veda, X, 71, 3 vdcah padamyam . . . rsisu pravistam, “footprint of the Word 
vested in the Seers,” and pada as “statement,” “dictum,” in Lankdvatara 
Sutra II, 98 (see Suzuki’s discussion in his translation, p. 31, note 2). One 
can hardly doubt that a reminiscence of these ideas underhes the Ch‘an- 
Zen allegory of searching for the lost ox, cf. Suzuki, Essays in Zen Bud- 
dhism, pp. 357 ff. 

The “tracks” by which He is to be found are primarily the symbolic 
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expressions of the ritual sacrifice and hymns, “seen” and “warded” by the 
poetic genius {Rg Veda, IX, 73, 9, X, 71, 3, etc.); and in just the same way 
any symbol such as our trmila, or any other “motif” of a canonical icon- 
ography, constitutes a “track” by means of which He may be “followed 
after,” the S 3 mbol (pratlka) being employed, not for its own sake, but as a 
call to action. It is evident enough that “tracks” of this kind neither are 
nor need be represented literally in the form of a spoor, the indication of 
actual hoofprints at Padana being quite exceptional. If, on the other hand, 
the notion be interpreted more hterally and in connection with a more an- 



Fig. B. Birth of Brahma; Elura. 


thropomorphic concept, then aU the passages cited above can be quoted in 
sanction and explanation of the cult of the “feet of the Lord” (pdduka, 
Buddha-pada, Vi§nu-pada, etc.) in Buddhist, Jaina, and Vai§nava practice 
alike. And if the Tree and Fiery Pillar are supported by such feet, it is 
because He is firmly established (pratistha) on solid ground (prthim, repre- 
sented by a lotus in the case of the Fiery Pillars), in the Waters, in the 
Depths, existent {sthita) in the world, that is in the last analysis “within 
you,” in the lotus of the heart. 

From the Tree of Life we turn to consider the Earth-Lotus. In Vedic 
formulation, the Tree of Life rises into Space from the navel-centre of 
deity recumbent on the back of the Waters, its trunk representing the axis 
of the Universe, its branches all extension and differentiation on whatever 
plane of being. By the time that Narayana takes the place of Varuna re- 
chning on the Waters at the dawn of a creative cycle, it is not a forest tree 
(vanaspati, often also a designation of Agni) that rises thus from the navel- 
centre of immortahty, but a lotus. This lotus bears on its expanded flower 
the Father of the World, Lokapita, Brahma-Prajapati, whose epithets 
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are “navel-born” (nabhija), “lotus-born” (abjaja, abja-yoni), and “lotus- 
seated” (kamaldsana, padmdsana), while the recumbent Narayana is 
“lotus-na veiled” (padmanabha, puskarandbha) (Fig. B). Corresponding 
descriptions of this “Birth of Brahma” appear only in “late” books of the 
Epic, and corresponding representations in art not before the fifth or sixth 
century the archaeological data thus indicating a formulation not 

much before the Gupta period, though, as will presently appear, the motif 
is reaUy Vedic. In some remarkable Burmese representations (Fig. 16), the 
one stem rising from the navel of the recumbent Narayana bears on three 
flowers the Trinity of Brahma, Visnu, and Siva.^® It would seem at first 
sight as though the tree of the earlier texts had later been interpreted or 
misinterpreted to be a lotus. The concept of the Lotus-birth of manifested 
creative deity is, however, coeval with that of the Tree of Life : and further- 
more, a clear distinction of significance is made as between the Tree and the 
Lotus, the former being, as we have seen, “all existences,” viz. “that which ” 
is manifest, the latter “that wherein” or “that whereon” there is and can 
be manifestation. For “this lotus (of the heart, hrt-puskara) is verily the 
same as Space (dkdsa) ; these four quarters and four interquarters are its 
surrounding petals,” Maitri Up., VI, 2, cf. Chandogya Up., VIII, 1-3; and 
it rises appropriately from the navel-centre since “the navel (ndbhi) of 
Prajapati’s world-form is the Firmament,” Maitri Up., VI, 6. Again the 
Lotus is explained to be the Earth, any one plane of being, that whereon 
and whereby existence is supported, Taittinya Samhitd, IV, 1, 3, and IV, 
2, 8, and Satapatha Brdhmana, VII, 4, 1, 8. Or considered as a receptacle as 
implied in the expressions padma-garbha, padma-kosa, then “in this Space 
{dkdsa), coextensive {ydvdn . . . tdvdn) with Space-in-the-Heart (antar- 
hrdaydkasa), are contained both Heaven and Earth . . . aU is contained 
therein,” Chandogya Up., VIII, 1, 3. 

Before proceeding to a discussion of the subjectivity of Space, and there- 
fore of Existence, implied in the expression “Lotus of the Heart,” the pri- 
mary connotation of the lotus symbolism must be further clarified. The 
earfiest references to a lotus-birth, seat, or support occur in sruti in connec- 
tion wdth Vasistha and Agni, in their capacity as the positive existence of 
all things.'*® In Rg Veda, VH, 33, 11, we have “ O Vasistha, thou art the son 
of Mitra-Varuna, Brahman, born of (the Apsaras) Urvasi and of Intellect 
(manas), thou the drop {drapsa = retas, “seed”) that fell by angelic efilux 
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{daivyena brahmana); the Several Angels waited upon thee in the Lotus 
(jpushare)” That is, Mitra-Varuna in Intellect imanas) beheld and were 
beguiled by the Fascination (Apsaras) of the possibihties-of-existence 
(Waters), their seed feU into the Waters, and thence arose the lotus-ground 
supporting Vasistha, surrounded by the Several AngelsA’^ In Rg Veda, VI, 
16, 13, Agni is similarly born of or (re-)produced {niramanthata, ht. 
“rubbed” or “churned,” cf. “ samudra-manthana”) from a lotus, puskardt, 
cf. Taittinya Sarhhitd, IV, 1, 3g, and KauMaki Brahmana, VIII, 1, “Thee, 
O Agni, from the Lotus”; and that he is thus mothered by the Lotus 



Fig. C. Rimbo (Dharmaeakra) supported by a lotus leaf. 
After Omura Seigai, Sanbon Rydfm Mandara. Cf. Fig. F. 


flower (or leaf, as in Taittinya Sarhhitd, V, 1, 3) merely enunciates in other 
terms the epithets constantly applied to him as “ born from the lap or navel 
of the Earth” and “ ki nsman of the Waters.”®* AU birth, aU coming into 
existence, is in fact a “being established in the Waters,” and to be “estab- " 
Mshed” is to stand on any ground {prthim) or platform of existence; he 
who stands or sits upon the Lotus “lives.”®® The Vedic passages cited above 
are thus valid prototypes of the “late” Epic legend of the Birth of Brahma; 
the birth of Vasistha or of Agni is virtually the birth of Brahma-Prajapati 
or of Buddha.®^ 

Other ritual and exegetical texts can be cited in which the meaning of ' 
the Lotus is explained in the sense already deduced. Nirukta, V, 14, ex- 
plains the Lotus (puskara) as Firmament or Middle Space (antariksa), 
which maintains (posati) existences {bhutd/ni), cf. Maitri Up., VI, 2, cited 
above. Taittinya Sarhhitd, IV, 1, 3 c, and IV, 2, 8 c, = Vdjasaneyi Sarh- 
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hitd, XIII, 2, identifies the Lotus (puskara) with the Earth, extended on 
the back of the Waters, as the birthplace (yoni) of Agni. Sayana, com- 
menting on Rg Veda, VI, 16, 13, puskardt, substitutes for puskara, puskara- 
parna, “lotus-leaf,” but explains in the traditional manner that “the 
property of the lotus-leaf is that of upholding all the worlds,” puskara- 
parnasya sarvajagad-dhdrakatva?^ In Satapatha Brdhmana, VII, 3, 2, 14 
Prajapati finds the lost Agni on a lotus-leaf. In the construction of the 
Fire Altar (Satapatha Brdhmana, VII, 4, 1, 7-13, VIII, 3, 1, 11, and X, 5, 2, 
8 and 12) a lotus-leaf is laid down centrally (that is in the centre of the Uni- 
verse, as represented by the whole altar) as the “birthplace of Agni” (agni- 
yonitvam), the “symbol of his womb” (yoni-rupatvam) , and as a chthonic 
basis {pratisthd . . . prthivydm): “the lotus means the Waters, and this 
earth is a leaf thereof . . . and this same earth is Agni’s womb.” On the 
lotus-leaf is laid a round gold disk representing the Sun; and thus the lotus- 
leaf becomes in effect the Sun-boat, though this is not specifically men- 
tioned. Over the Sun-disk is laid the figure of a golden man (purusa), 
representing Agni-Prajapati, the Person in the Sun; the golden Purusa and 
the Sun-disk, lying back to back, form a Janus-type, as explained ibid., 
VII, 4, 1, 18. 

Thus it is abundantly clear that the lotus, flower or leaf (see the alter- 
native representations. Figs. C, F), but in actual iconography usually 
“flower,” arising from or resting on the Waters, represents the ground 
(prthivl) or substance of existence, both that whereon and that wherein 
existence is established firmly amidst the sea of possibflity. And just as it 
is said of the Cosmic Horse (Varuna) that he, whose birthplace is the 
Waters {samudre yonih), stands firm in the Waters, and that he who under- 
stands himself stands firm wherever he may be, so we may say that he who 
reahzes the meaning of the Lotus stands firm wherever he may be.^^ 

The world-lotus naturally blooms in response to the rising of the Sun 
“in the beginning”; in answer to and as a reflection of the Light of Heaven 
mirrored on the surface of the Waters. Earth as a reflection of Heaven is 
stretched out in like measure {Taittinya Samhitd, IV, 1, 3, and IV, 2, 8), 
this world is the counterpart (anurupam) of yonder world (Aitareya 
Brdhmana, VIH, 2) ; hence, no doubt, the tw^o lotuses held by the Sun in 
iconography, corresponding to Upper and Nether Waters, para and apara 
Prakrti.®* However, the fight of Heaven may be thought of not merely as 
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the Sun, but collectively as the Lights of Heaven, and so we find in Panca- 
virhsa Brahmana, XVIII, 8, 6, and Maitrayam Samhitd, IV, 4, 7, and 58, 16, 
a more general statement as follows: “Through the down-shining (avakase) 
of the Lights of Heaven (naksatrdndm) the Lotus (pun^nkd) is brought 
to birth {jay ale),” the text further making it clear that the Lotus imphes 
Earth, the lights Heaven. It is further explained, Pancavirhsa Br., XVIII, 
8, 2, and 9, 6, that the wreath of lotuses put on by the Brahman officiating 
in the Rajasuya ceremony represents sensible operation, virility, and tem- 
poral power {indriyam, mryam, ksairam). 

Some more familiar, but less essential, aspects of the lotus symbolism 
may be alluded to in passing. Amongst these is the lotus as a metaphor of 
purity: growing in the mud, it betrays no trace of its origin, nor is the 
flower or leaf wetted by the water it rests upon, and such also is the truly 
wise man, who lives in the world, but is not of it. For example, Sarhyutta 
Nikdya, III, 140, “Just as. Brethren, a lotus, born in the water, full-grown 
in the water, rises to the surface and is not wetted by the water, even so. 
Brethren, the Tathagata, born in the world, fuU-grown in the world, sur- 
passes the world, and is unaffected by the world”; or the metaphor may be 
reversed, as in Chdndogya Up., IV, 14, 3, and Maitri Up., Ill, 2, where the 
Self, Atman, is compared to the drop of water that rests on a lotus leaf, but 
does not cling to it. It may be inferred from what was previously explained, 
on the other hand, that when the image of a supreme deity is represented 
with a lotus in hand as lUd-kamala, “lotus of play,” it stands for the Uni- 
verse, his toy, just as an actual lotus, Kld-kamala or Mdbja, held by a hu- 
man being, is actually his, or more often her, toy. But when the lotus is 
offered by the worshipper to a deity, that would imply a rendering up of 
one’s own existence to its source, a resignation of one’s own natme and 
ground of separate existence; cf. Nirukta, V, 14, where a hermeneutic der- 
ivation of puskara from puj + kar, with the sense “to perform an office,” is 
proposed.^® Furthermore the lotus is a thing loved and admired by aU, and 
is used as a means of adornment, or lends itself to laudatory similes, as 
when we speak of lotus-eyes or lotus-feet. 

In actually surviving works of art we do not find representations of the 
Buddha supported by a lotus-throne before the second century a.d., viz. in 
the art of Gandhara, and in late Andhra works from Amaravatl, nor, as we 
have already seen, of Brahma kamaldsana before the Gupta period. A 
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second century Kusana example from Mathura is reproduced by Foucher, 
L’art greco-houddhique du Gandhdra, Fig. 552. Long before this, however, 
at the very beginning of artistic history so far as it is recorded in per- 
manent materials, we meet with the lotus-flower employed as a support in 
various ways, nor is it at all likely that these examples had not been pre- 
ceded by others in evanescent material, or painted. The lotus is most con- 
spicuously connected in this way with Sri-Laksrm, viz. in representations 
dating from the second century b.c. onwards; I have shown elsewhere that 
these compositions are comprehensible only with reference to Vedic no- 
tions, and that early Indian art is essentially the continuation of a mainly 
aniconic “Vedic” style.^^ 

SrI-Laksmi is essentially Aditi, Prakrti, Maya, Apsaras, UrvasI, the 
Waters, all the possibihties of existence substantially and maternally per- 
sonified. The Lotus is preeminently hers, because she is the Lotus and the 
Earth, at once the source and support of all existences, Vasudha or Vasu- 
j dhara; that is, with respect to their substance, as the Supernal-Sun is 
j with respect to their form. So she is represented either aniconicaUy by the 
I Lotus, as Padma, springing from the brimming vessel (purna-ghata) of the 
Waters (Fig. 23), or in human form upon the Lotus, as Padma-vasini, and 
then typically as receiving a lustral bath of soma-bearing rains down- 
poured from the skies by the elephants of the Quarters (Fig. 23). These 
\ early representations occur for the most part in a Buddhist association, 
though this need not be assumed for all the coins and terracottas.^^ It has 
been argued by some scholars, Foucher particularly,^^ that the representa- 
tions in a Buddhist environment, as at Bharhat, Bodhgaya, and SMci, are 
actually of Buddha nativities, a theme which would otherwise be lacking in 
the series of Four Great Events, so far as the early art is concerned. Others, 
myself included, have opposed this view, and not without justification inas- 
much as the formula is certainly of pre-Buddhist origin, and because what 
is represented is certainly not the birth of Siddhartha, but rather Srl- 
Laksml herself, at once Earth-Lotus and Mother-Earth personified. Uni- 
versal Mother, Mother Nature, Aditi, Maya,^^ the magical ground or sub- 
stance of existence, fertilized by heavenly showers.^® It must not be over- 
looked, too, that Jdtaka, I, p. 53, affirms that when the Bodhisattva was 
born, “two streams of water came down from the sky {akasato dve udaka- 
dhdrd nikkhamitvd) and refreshed the bodies of the Bodhisattva and his 
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mother; ” in this sense it may be legitimate to say that these are virtually 
Buddha nativities, inasmuch as they represent Her who is the Mother of 
all Existence, and so preeminently of the Buddha, when he is considered 
not as the man Siddhartha, but as Universal Man, in whom all things are 
Hvely imaged, Adityabandhu and Suryavariisin, “Kinsman of the Supernal- 
Sun” and “Of the Solar Race,” and as Maya-maya, “magically-natured.”^^ 
It can scarcely have been an accident that Siddhartha’s mortal mother’s 
name was Maya-devI, “Lady Maya.” Siddhartha’s birth from his 
mother’s side is anticipated in Rg Veda, IV, 18, 1-2, where in connection 
with Indra’s birth from Aditi we find . . . tirascatd parsvdn nir gamdni, “I 
will go forth traversely, from the side”; a lateral procession is mentioned 
in several other passages, e. g. VI, 10, 4, X, 129, 5, and Jaimimya Upanisad 
Brdhmdna, I, 29, where the hfe-ray (rasmi asumaya) is tiryan pratisthitah. 
Siddhartha’s visibfiity while yet unborn {Jdtaka, I, 52, antokucchigatam 
. . . passati) may be compared to Rg Veda, VI, 16, 35, with reference to 
Agni, garhhe mdtuh . . . aksare vididyutdnah, “shining in the Mother’s 
eternal womb.” If we suppose that Suddhodana means “ cloud ” (as stated 
in the Nighantu, rather than “pure rice” as generally assumed), we have a 
striking parallel in the Dlpankara J dtaka, where the Bodhisattva’s name 
is Megha,®° “Cloud,” and his wife’s either Bhadra, “Abundance,” or Pra- 
krti, “Nature”; but as designating the Father, it more hkely corresponds 
to pakvam odanam and k^rapdkam odanam in Rg Veda, VIII, 77, 6 and 10, 
odanam pacyamdnam in VIII, 69, 14, pacatam in I, 61, 7, the cooking of 
rice with milk being thought of as an essential element of the Interior Op- 
eration; in Jdtaka, I, 66, the Bodhisattva is represented as remembering the 
good food that was served in his father’s house, where food and drink 
abounded (“fleshpots of Egypt”). The Bodhisattva’s three palaces 
may be regarded as the three seasons of the Year, Prajapati; it is note- 
worthy that until the Bodhisattva leaves his palaces he knows nothing of 
old age, decline, or death. The Buddha himself is Aditya-bandhu, and 
Suryavariisin, Mahapurisa and amanussa, recalling Agni as the amdnava 
purusa who leads the Comprehensor through the gateway of the worlds, 
Chdndogya Upanisad, V, 10, 2; that the Buddha is an Arigirasa, “a de- 
scendant of the deed,” is equally significant, Agni in the Rg Veda being 
a son of Arigiras and himself angirastama, “the best of deeds.” The 
Buddha’s given name Siddhartha, denoting the “ attainment of the goal,” 
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corresponds to artha, the “end” or “goal” envisaged by Agni, Rg Veda, 
X, 51, 4. 

It is clear then that the genealogy of the Buddha, as we have it, is mythi- 
cal, and it may be that he had been thought of very early in, or before, the 
rise of “Buddhism,” as “a descent of the Sun” or aspect of Agni. If the 
representations of Maya-Lak§ml with the elephants were really regarded 
as Buddha-Conceptions, that too implies a Buddhology far advanced in 
centuries b.c. The later Nativity type, in which the Buddha comes to 
birth from the side of Maya-devI as she stands like a YaksI beneath a tree, 
has equally mythical implications, though more anthropomorphic in expres- 
sion, and corresponds in this respect to the coming in of the “anthropo- 
morphic” image. It would seem indeed as if the Buddha had not so much 
been “deified” in later times, as humanized; assuming that there had been 
a veridieally historical figure, it would seem that this figure had been 
clothed with a mantle of Fire almost from the beginning, and that, just as 
in the case of Jesus, the Great Events of the life must be thought of as 
“stages crowded together as though to present, in a single lifetime, the 
whole Epic of the Transcending of IMortal Destiny.” In the develop- 
ment of a crowned and regal Buddha image and in the doctrinal develop- 
ment represented by the Saddharma Pundanka we seem to sense a re- 
newed stressing of the Buddha’s divinity, in conscious opposition to the 
rationalistic interpretations. 

That a very advanced Buddhology already existed in the Pali texts, if 
not from the beginning of “Buddhism,” is also very apparent from the ter- 
minology and epithets made use of. When the Buddha is represented as 
saying, “I am neither Deva, Gandhabba, Yakkha, nor Man,” Anguttara 
Nikdya, II, 38, it is evidently to be understood that what he is is a prin- 
ciple, the Principle, Dharma, Logos, Word, cf. Digha Nikaya, III, 84, and 
Samyutta Nikdya, III, 120, cited below, p. 33. Amongst his epithets, mostly 
of Vedic or Aupanisada origin, or taken from these sources with only very 
slight modification, are Mahapurisa, “Great Person,” Appati-puggala, 
“Ineffable Man” (aprati-pudgala in SP., Ill, 33), Adicca-bandhu, “Kins- 
man of the Supernal-Sun,” Raja cakkavatti, “Sovereign Mover of the 
Wheel,” Devatideva, “Angel of the Angels” (cf. Agni, devo devandm, Rg 
Veda, I, 94, 13). As Mahapurisa he is endowed with aU the lineaments 
(lakkhana) proper to the Superman. The conception of the Buddhas as 
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“the Eye in the World” {cakkhum loke, Dlgha Nikdya, II, 158, and Sutta 
Nipdta, III, 9, 6) corresponds to Vedic notions of Mitra (“Agni when en- 
kindled,” Rg Veda, V, 3, 1), who “seeth with unclosiag eyes,” animisd 
abhicaste, ibid., Ill, 59, 1, or of the Sun, who “sees all things,” visvam 
abhicaste, ibid., I, 164, 44, and is the “Eye of Varuna,” passim. With 
“Lion of the Sakyas” cf. Agni as “lion,” Rg Veda, I, 90, 5 and III, 2, 11, 
cf. I, 115, 5. The so-caUed deification of the Buddha, the recognition of 
the universahty of his essence and operation, cannot be denied to the 
ESnayana. 

We must now consider the representation of the Buddhas as Dharma- 
cakra. Word-wheel (and World-wheel), or Wheel of the Law or Norm, of 
which early Buddhist art affords so many examples, amongst which the 
most famous is that wheel which was set up by Asoka in the Deer Park at 
Benares on the site of theprathamadesana, “ First Preaching,” which was also 
the dharmacakra pravartana, “First turning of the Wheel of the Word.”®^ 
The pre- and non-Buddhist meanings of the symbol must be studied. 
What the Wheel stands for in Indian sjmibolism is primarily the Revo- 
lution of the Year, as Father Time (Prajapati, Kala), the flowing tide of 
all begotten things (Aitareya Brdhmana, II, 17), dependent on the Sun 
(Maitri Up., VI, 14-16). In Rg Veda, I, 164, 2, 11, 13, 14, and 48, the one 
wheel of the Sim’s chariot has twelve or five spokes (months or seasons), or 
360 spokes (days), axle (aksa), and triple nave (nabhi); it is a revolving 
wheel of life (amrta) undecaying (ajara), therein insist {tasthuh) the several 
worlds {vi§vd bhuvandni) : ibid., 1, 155, 6, “He (Vi§nu) by the names of the 
four (seasons) has set in motion the rounded wheel that is furnished with 
ninety steeds ” (the ninety days in each quarter of the solar Year) ; similarly, 
Atharva Veda, X, 8, 4r-7, and Svetdsvatara Up., I, 4 {brahma-cakra in I, 6, 
and VI, 1); in the Kaimtaki Brdhmana, XX, 1, “the Year (elsewhere iden- 
tified with Prajapati) is a revolving Wheel of the Angels, that is undying; 
therein is the sixfold proper food (i. e. means of existence) . . . thereon the 
Angels move round all the worlds.” In the sense that Time is the Sun, a 
circle is its centre, the Wheel represents the Sun, but more exactly the 
movement of the Sun, in his heavenly car, with one or two correlated 
wheels. The Sun or Solar Wheel is constantly spoken of as “revolving” or 
as being revolved, with use of root vrt as in the Buddhist pavattana, pravar- 
tana: e. g. I, 35, 2, where Savitr is vartamdnah; 1, 155, 6, cakram . . . avivi- 
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'pat] II, 11, 20, avartayat suryo na cakram; V, 30, 8, asmanarh cit svaryarh 
vartamdnam; VII, 63, 2, samdnarh cakram pary dvivrtsan. 

Actually to represent all possible states of being, the Wheel would have 
to be conceived in the manner of a gyroscope, revolving simultaneously in 
an indefinite number of planes, though still with a motionless centre : just as 
V the Cross must be thought of from this point of view as constituted of three 
arms, mutually at right angles, intersecting at the one common point which 
is also the centre of the sphere in which the Cross stands. Actually, how- 
ever, this would be to introduce a needless compHcation, and in fact the 
symbol as employed is essentially an ordinary chariot-wheel,^® just as also 
in common usage the two-armed cross stands for a cross extended in three 
directions. Although, then, the Wheel, as the “round of the world” and 
“earth plain,” strictly speaking corresponds only to a given ensemble of 
conditions, it represents analogically the indefinite totahty of all possible 
conditions, the entire sarhsdra. As thus representing the Universe in its 
entirety, the Wheel symbol remains in use unchanged from Rg Veda, 1, 164, 
through Svetdsvatara Up.j I, 4, and Anugltd, XXX, to Kabir and the 
present day.” 

The content of the wheel symbolism is extraordinarily rich, and can only 
be outlined here. Its dimensions are mdefinite, its radius the variable dis- 
tance between an uhdimensioned (amatra) point and an immeasurable 
(asankhya) circumference; there in the “middle space” (antariksa, dkd&a), 
between the “I” and the “not-I,” essence and nature, he procession and 
recession {pravrtti, nivrtti), there are good and evil {dharmddharmau) , joy 
and sorrow (sukha, duhkha), fight and shade {chdydtapa), birth and death, 
all local movement and affection; and that motion and passibility are 
greater the greater the distance from the centre. Beyond the felly lies only 
the inexistence of the irrational, an impossibility of existence, as of square 
circles or the horns of a hare; within the nave, the non-existence of the 
supra-rational. ” 

The cycle of ego-consciousness implies an outward movement from the 
nave to the ever-receding felly, and a return from the however distant felly 
to the unchanging centre. A progressive enlightenment (krama-mukti) can 
then be expressed as a gradual contraction of the radius, bringing the cir- 
cumference ever closer to the centre, until that which seemed to enclose the 
point is seen to be contained within it, knowledge being thus con-centrated 
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into a single form, which is the form of very different things.®® That is 
Nirvana, imitary being, “with residual existential elements,” and by a 
vanishment of the point becomes also Parinirvana, without residuum of 
existence. 

He whose seat is on the lotiform nave or navel of the wheel, and him- 
self unmoviug sets and keeps it spinning, is the ruler of the world, of aU that 
is natmed and extended in the middle region, between the essential nave 
and the natural felly; “ On whom the parts stand fast, as it were spokes on 
the nave of the wheel. Him I deem the Person to be known,” Prama Up., 
VI, 6. In Pah Buddhist and later Sanskrit texts this Royal Person is des- 
ignated Cakkavatti, Cakravartin, “He who turns the Wheel,” and the' 
same designation is apphed analogically to any terrestrial “Universal 
Ruler” or Emperor (Figs. 19, 20). As we have seen, the term Cakravartin, 
as an essential name of the Buddha, and the corresponding expression 
Dharmacakra-pravartana denoting the setting in motion of the Word or 
Law, are constantly met with in early and later Buddhism. These terms do 
not occur as such in Vedic texts, where cakri, “doer, ”and other forms of the 
verb kr, to “do,” “make,” “cause,” “instigate,” etc.,®^ must be distin- 
guished et 3 TnologicaUy from cakra, “wheel”; it may be surmised, however, 
that the “popular” etymology of Indian hermeneutists might have seen a 
significance in the assonance of cakri and cakra. And if the word cakravartin 
is absent m the Vedas, the meaning is nevertheless to be foimd there; the 
notion of a supreme Power, Lord of rta = dharma, whose sovereignty 
(ksatra) is over all the worlds (visvd hhuvandni) and is also the axial mover 
of the twin world wheel of the car of Time and Life is so constantly pre- 
sented that we can hardly speak of the notion of the King of the World as 
something new in Buddhist times. Varuna alone or with Mitra is often 
called samrdj, mention is often made of the Premier Angel's autonomy 
(svardjya), and in HI, 55.4, Agni is universal King, samdno rdjd.^^ In X, 
5, 3 and 4, the notions visvasya ndbhim carato dhruvasya, “navel of aU that 
is proceeding or concrete,” and rtasya vartanayah, “propulsions of the 
Law”; in X, 168, 2, and 174, 1, and 5, the notions visvasya bhuvanasya 
rdjd, “King of the Universe,” abhxvartah, “victorious,” and asapatnah,” 
“without a rival, ” imply a sovereign power. In X, 51, 6, rathl’va adhvdnam 
anvdvafivuh, “as one who drives a car upon its way,” tantamount to “Cos- 
mic Charioteer,” ®®X, 92, 1, yajnasya vorathyam vispatim, “your charioteer 
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of the sacrifice and lord of the folk,” and 1, 143, 7, dhursadam agnim mitram 
na, “ Agni as Mitra seated on the pole,” i. e. as driver,®^ necessarily imply 
the setting in motion of the principial Wheel or Wheels. No distinction of 
meaning can be drawn as between the driver of the solar chariot and him 
who makes the solar wheel revolve. “Seven treasures” (sapta ratnd), ap- 
parently the same as those of a Cakravartin, are mentioned in Rg Veda, V, 
1, 5, and VI, 74, 1, 

We considered above mainly the case in which the cosmic wheel is 
thought of as single. Perhaps more often the chariot of the Sun is thought of 
as running on twin wheels connected by a common axle-tree (aksa), and this 
involves a consideration of the world from two distinct but inseparable 
points of view (cf. Aitareya Brdhmana, VIII, 2, cited above, p. 20). As the 
Sun shines equally for angels and for men {Rg Veda, I, 50, 5, etc.), so of the 
twin wheels of his chariot one touches Heaven, the other Earth {Rg Veda, I, 
30, 19, and X, 85, 18) ; and their common axle-tree is identified with the 
axis of the universe that holds apart {vitaram, visvak) Heaven and Earth 
{Rg Veda, V, 29, 4, and X, 89, 4). Or again, when the chariot of the Sun is 
thought of as three-wheeled {tricakra), Rg Veda, X, 85, two of the wheels 
are identified as aforesaid with Heaven and Earth (“one looks down upon 
the several worlds, the other ordains the seasons and is born again,” cf. I, 
164, 44 and 32), and these “proceed by magic,” mdyayd caranti] but the 
third is hidden {guhd = guhdydm nihitam, sc. “in the heart ”), and only the 
adepts {addhatayah) are Comprehensors {viduh) thereof. This third wheel 
evidently corresponds to the “secret name,” ndma guhyam, of X, 55, 1, and 
the “third fight” of X, 56, 1. These doctrmes of three wheels, three fights, 
etc., are tantamount to the trikdya doctrine in Buddhism.®^ 

The axle-tree of the twin wheels (which axle must be thought of analogi- 
cally also as penetrating the third wheel) is the primary source of moving 
power (as noted incidentally in Rg Veda, 1, 166, 9) : not itself revolving, it is 
the unmoved mover in relation to the wheels. But to complete our under- 
standing of the pratlka it must be realized that the revolution of the wheel 
requires the operation of an opposing force operative at the felly, where in 
actual experience contact with the ground supplies a fulcrum. In other 
words, revolution depends on the interaction of conjoint principles, which 
may be called Heaven and Earth, Purusa and Prakfti, sattva and tamas, I 
and not-I, subject and object, etc. This is recognized in several passages in 
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which the infixation of the axle, or the movement of the wheels, is effected 
by the deity by means of his abilities (sanbhih, Rg Veda, I, 30, 15, and X, 
89, 4), powers (saktibhih, X, 88, 10), or magic {mayayd, X, 85, 18), sad, 
sakti, and mdyd being synonymous feminine designations of his “means 
whereby,” the “ground” of manifestation, cooperating with his “essence,” 
who is Sacipati, Mayin, etc. 

The axle-tree is also the axis of the universe, as most clearly stated in 
Rg Veda, X, 89, 4, yo akseneva cakriyd sadbhih visvak tastambha prthivim 
uta dyam, “by the axle of his wheeled-car indeed, by his abihties, he pillars- 
apart Heaven and Earth,” cf. V, 29, 4, rodad vitararh viskabhdyat, and other 
passages cited above, p. 10, notes 15 and 139. 

In Rg Veda, X, 85, 12, “the chariot is in the mode of Intellect {ano 
manasmayam) , the Breath of Life (vydna) was the axle {aksa) fastened 
there.” It will be understood that the axle-point (am) that penetrates the 
hollow {kha) in the nave (ndbhi) is central in each wheel; so in Rg Veda, I, 
35, 6, the Undying Angels (sc. the Several Angels, visve devdh, Adityas) are 
said to depend upon Savitr (the Supernal-Sun as prime mover) “as on 
the chariot’s axle-point (am),” and in Aitareya Aranyaka, II, 7, the Self 
{dtman) is compared to the “twin axle-points {dm)” of the Veda. We 
have thus dwelt at some length on the Vedic implications of the wheel or 
wheels, because it is important to reahze the wider content and consequent 
power of this symbol which was so extensively employed in Buddhism, 
though with a more restricted application. 

The continuity of the ideology is often very striking; compare for ex- 
ample Rg Veda, 1, 164, 13, “its axle is never heated {na tapyate), its heavy- 
laden nave {ndbhi) is never worn away,” with the edifying application of 
the same notion in Samyutta Nikdya, I, 33 (I, 5, 7), where the chariot which 
with its twin Word-wheels {dhamma-cakkehi samyutto) conducts the rider 
to nibbdna is by name “Frictionless” (Akujana). 

In actual Buddhism, the Wheel, hke the Tree, is regarded from two 
points of view, that is to say as a pair of wheels, principial (Dharmacakra) 
and phenomenal (Sariisaracakra, Bhavacakra) ; hence from the standpoint 
of the Wayfarer, broken on the wheel, as either to be turned or stayed,®® 
but from that of the Omniscient Comprehensor as one and the same unin- 
terrupted Form, his own intrinsic form. For from any point of view within 
it, the movement of a wheel can be regarded as having two directions, as it 
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were right and left; or again, the movement being continuous, any point on 
the circumference tnay be regarded either as beginning or as end. It can be 
understood from either point of view that when Buddha “hesitates” to set 
going the Principial Wheel, which is also the Existential Wheel, the Angels 
are in despair, that Brahma exclaims, “Alas, the world is altogether lost,” 
vinassati vata bho loko, and prays that the Word may be spoken, desetu 
hhante hhagavd dhammarh, J., I, 81. Taking dharmacakra-pravartana and 
prathama-desand in their universal sense, that is with respect to the creation 
of the world, the Angels are naturally dismayed at the “hesitation,” for 
their very existence depends on the operation of the Wheel, the revolution 
of the Year; as in Rg Veda, X, 51, where Agni has “fled in fear from the high 
priestly office (hotrdt) lest the Angels should thus engage {yunajan) me . . . 
which as my goal (artha) I foresaw,” the Angels answering “Come forth, for 
man is fain to serve us, he waits prepared . . . make easy paths, create the 
AngehcWay cf. hmaydna, mahdydna, hrahmaydna, dhammaydna, 

etc.) ... let the Four Quarters bow (namantdm) before thee.” Or taking 
the words in their specifically Buddhist apphcation, with respect not to the 
procession of fife, but its recession, and as the preaching of a Gospel to 
that end, the Angels must be thought of as equally despaired at the “hesi- 
tation,” for aU things moving seek their rest. 

In monastic Buddhism and from an edifying point of view, stress is 
naturally laid upon the Dharmacakra only as a Word-wheel to be set in 
motion to the end that men may find their Way {magga, mdrga), and here 
the cosmic significance of the Dharmacakra as an embodiment of the Year, 
“Eniautos Daimon,” is thus obscured; it is only gradually brought out 
again that the revolution of the Principial and Existential Wheels is inter- 
dependent and indivisible, in the last analysis one and the same revolu- 
tion.®® That is developed in the Saddharma I^undanka, III, 33, where he 
who preached the Word at Sarnath and on Mt Grdhrakuta is addressed as 
having “set in motion the Principial Wheel which is the origin and passing 
away of the factors of existence,” dharmacakram pravartesi . . . skandhd- 
ndm udayam vyayamd° That identity of Word-wheel and World-wheel — 
Vajra-dhatu and Garbha-kosa-dhatu in Shingon formulation — is equally 
imphed in the well-knowm formula. Yah klesah so bodhi, yah samsdras tan 
nirvdnam, “Error and Awakening, World-flux and Extinction, are the 
Same,” cf. Maitreya-Asahga, Sutrdlamkdra, XIII, 12 (Commentary), 
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Fig. D. Issai Nyoraichi-in, “Signature of the Possible Intellect of all the Buddhas.” 
Detail from a Shingon Garbhakosa-dhatu mandala, see description of Fig. 31. After Omura 
Seigai, Sanbon Ryobu Mandara. 
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avidya ca bodhis caikam, “Experience and gnosis are one,” and in the 
doctrine that Omniscience, sine qua non of Nirvana, is the reahzation of the 
sameness of all principles, SPt., p. 133 — the same, sama, but differently 
seen by the eye of flesh {mdrhsa-caksus, viz. the eye’s intrinsic faculty in the 
sensible world), the angehc eye {divya-caksus, viz. the mind’s eye in the 
intelhgible world), and the eye of wisdom (prajnd-, dhamma-, ananta, or 
huddha-caksus, viz. the Comprehensor’s eye in the world of gnosis). 

In another way the correspondence of manifested and transcendental 
being, here viewed as a correspondence of the twin Wheels and their depend- 



Fig. E. Dharmacakra, detail from a banner, from Tun Huang. 

After Stein, Serindia, PI. LXXV. 

ence on a common axis, is developed in Shingon Buddhism as the identity 
of (1) the “Germ-calyx-plane” or “ Germ- womb-plane ” {taizo-kai = 
garhha-koia-dhatu or garbha-kuksi-dhatu) and (2) the “Adamantine plane” 
{kongo-kai = vajra-dhatu) Here the premier powers or principles of the 
two rationally but not really distinguished planes are represented respec- 
tively by the “seed-words” A and VAM (OM), according to the significance 
attached to these sounds in the Upanisads. In the Shingon mandaras these 
sounds are represented by diagrams or letters supported by lotus thrones 
(Figs. D, 32, 33, 40). 

In any case, the Dharmacakra as Buddha symbol imphes a conception 
of the Buddha as Dharmakaya, “Embodiment of the Word”; he is at once 
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the Sovereign Mover of the Wheel, rdjd cakkavatti, and the Wheel itself, the 
Word as set in motion, pravartita. From the fact that the words Sambho- 
gakaya and Nirmanakaya do not occur in canonical Pali texts it may be 
inferred that the Trikaya doctrine was not originally developed; neverthe- 
less, the Pali texts already reveal a very conscious Buddhology, as already 
observed above, p. 24. Here we need only indicate that the Dharmakaya 
concept of the Buddha is certainly presented, e. g. Dlgha Nikdya, III, 84, 
“The Tathagata may be spoken of as Dhammakaya, or Brahmakaya,” 
and Sarhyutta Nikdya, III, 120, “Who sees the Dhamma sees Me, who sees 



Fig. F. Bimbo (Dharmaoakra) supported by the lotus. 

After Omura Seigai, Sanion Ryohu Mandara. Cf. Fig. C. 

Me sees the Dhamma.” So then, in the abundant early Dharmacakra rep- 
resentations, the Buddha is already ideally iconified as a Principial Wheel 
supported by a universal grotmd; the Word is embodied (-kdya). 

This prepares us to understand that the Dharmacakra, like any other 
Buddha symbol, can properly be represented as supported by a lotus, of 
which very clear examples can be cited from Shingon mandaras (Figs. C, E, 
F).'^^ That the Wheel of Life was actually so thought of in a certainly pre- 
Buddhist time is clearly shown by Atharva Veda, X, 8, 34, a prayer for full- 
ness of life, “I ask thee concerning that Flower of the Waters (apdm puspa) 
wherein insist (srita) Angels and Men, as it were spokes in the nave (ndbhi) 

(of a wheel), the which was there infixed (hita) by Magic (mdyd),” where 
the “flower of the waters” is of course the lotus. 

In early Buddhist art the Dharmacakra is represented as supported by ^ 
a pillar with a biflbous capital, upon which are four lions, on which in turn 
the Dharmacakra directly rests. The capital and Hons I take to be the 

[ 33 ] 


ELEMENTS OF BUDDHIST ICONOGRAPHY 


lotus and lion thrones which are so often combined in the later anthropo- 
morphic iconography. I have discussed elsewhere the morphology of the 
lotus capital, and now take it for granted that the pihar itself corresponds 
to the stem, cable moulding to stamens, and abacus to pericarp. The capi- 
tal, then, represents the heavenly ground on which the Word is manifested, 
while the actual earth in which the pillar stands is that terrestrial ground 
on which the Word is actually preached; the pillar extends from Earth to 
Heaven, it is the Axis of the Universe; the whole represents the Universe. 

Allusion may also be made to one other way in which the Word may be 
shown as exphcitly supported by a lotus; that is when the Word is em- 
bodied in a given text, any given sutra or “alternative formulation,” dhar- 
ma-parydya. Inasmuch as “he who makes a manuscript of the dharma- 
parydya and cherishes it, thereby cherishes the Tathagata” (SPt., p. 338), 
it is a perfectly correct iconography which represents Prajnaparamita or 
ManjusrI supporting the “Lotus of Transcendent Wisdom” upon a lotus, 
the holding of the stem of this lotus being a formulation equivalent in sig- 
nificance to the support of the pillar of the Dharmacakra by its ground. 

We have seen that the lotus represents that wherein existence comes to 
be and passes away, the seat of pravrtti and nivrtti, of Him who starts and 
stays the revolution of the Wheels of Time, but have alluded only in pass- 
ing to what is ultimately the most significant aspect of the lotus symbolism, 
i. e. the identification of the lotus with the “heart” or “mind” of man. 
Again and again in the Upani§ads that elemental Space (dkdsa, kha, nabha, 
antariksa, etc.”) in which the Principial Being is manifested as all the forms 
of natured being is located in the cave or secret chamber (guhd), dwelling 
(vekma), hollow (kha),’’^ temple {dyatana), abode (dlaya), coffer or calyx 
(kosa), or nesting-place {nlday^ in the Lotus of the Heart (hrt-puskara) or 
inward man (antar-bhuta) , i. e. “in the innermost.” There in a universal 
mode abides the Self (dtman), the Lord (wa). Person (purusa), indefinitely 
dimensioned, “smaller than an atom and surpassing magnitude,” anor ani- 
ydn mahato mahiydn, Svetdsvatara Up., HI, 20, etc. “This space-within-the- 
heart (antarhrdaya dkdsa), therein is the Person (purusa) in the mode of 
Intellect (mano-maya) . . . there he becomes as Brahman in a spatial em- 
bodiment, as very Self, as the playground of the Spirit (prdndrdma), as In- 
tellect and Bliss, Peace uttermost and everlasting,” Taittifiya Up., I, 6, 1, 
“who is the Logos (dharma),” Brhaddranyaka Up., H, 5, 11. Are we not 
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reminded that “The Kingdom of Heaven is within you”? Or again, “That 
golden Person in the Supernal-Sun who from that golden station looks 
down upon this earth, it is even He that dwells in the Lotus of the Heart 
and functions there. He who dwells in the Lotus of the Heart is that same 
numinous solar Fire that is spoken of as Time, imseen and all-devouring,” 
Maitri Up., VI, 1-2, cf. Jaiminlya Upanisad Brdhmana, I, 27. So “what 
is within that should be searched out, that assuredly is what one should 
desire to understand . . . (for) everything is contained therein, both what 
is ours (now) and what is not (yet) ours,” Chandogya Up., VIII, 1-3, i. e. 
not merely those possibihties that can be reahzed within the circle of a par- 
ticular ensemble of conditions such as “ours,” but aU that can be realized 
in the indefinite totahty of all states of being, all that God can “be.” Thus 
Time and Space, manifested Deity in other words, are not external facts, 
but aU contained at the core of our own being; there lies that “nothing” 
out of which the world was made ; there can be realized the Kingdom of 
Heaven, in a degree proportionate to the measure of our Understanding.*® 
These considerations carry us far beyond the iconography of Brahmani- 
cal or Buddhist art to its ultimate content. This content is no less essential 
in the visual than in the literary art; to use only the eye in looking at a 
sculpture is no better than to use the ear alone in listening to the recitation 
of a text or the chanting of a hymn, however “artistic ” these performances 
may be. The visual and literary formulations have precisely the same 
“uses,” their references are the same; for some purposes the one, for others 
the other, may be more efficacious ; cf . Kobo Daishi, speaking with reference 
to the propagation of the doctrine, “The reverend Divine informed me that 
the secrets of the Shingon sect could not be conveyed without the aid of 
pictorial representations” (cf. Figs. C, D, E, 32, 33, 40).®^ In any case, it is 
the content that gives rise to the iconography, whether this be visual or 
verbal, just as the soul is said to be the form of the body (“form” is the 
principle that determines a thing in its species). To regard only the sym- 
bols, and not their form, is nothing but sensationalism, if not fetishism: *2 
Docti rationem artis intelligent, indocti voluptatem, where ratio is raison 
d’etre. The humane point of view, that the symbols are merely indications 
or stimuli, not to be judged as ends in themselves, but as means or supports 
of realization, has been strongly emphasized in the East, nowhere more 
explicitly than in the Lankdvatdra Sutra, ed. Nanjio, p. 48: “As a master 
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painter seated before some picture applies his colors for the purpose of 
making a picture, so do I preach (desayami) ; the (real) picture is not in the 
color nor in the surface nor in the environment (bhajana) , (but in the mind 
of the painter) . The picture is devised in colors as a means of attracting 
hving beings; and (just as the picture may be defective, so) the preaching 
may err, but the principle {tattvam, cf. tattvdrtha in Brhad Devatd, VII, 
110; Dante’s “vera sentenzia”) transcends the letter” (aksara-varjitam) . 
As Dante expresses it, “Behold the teaching, that escapes beneath the veil 
of its strange verses.” .^The vocabulary of art, sensible in itself, is neces- 
sarily bmlt up from the elements of sensible experience, the source of all 
rational knowledge; but what is thus constructed is not intended to re- 
semble any natural species, and cannot be judged by verisimilitude or by 
the ear’s or eye’s sensation alone; it is intended to convey an inteUigible 
meaning, and beyond that to pomt the way to the reahzation in conscious- 
ness of a condition of being transcending even the images of thought, and 
only a self-identification with the content of the work, achieved by the 
spectator’s own effort, can be regarded as perfect experience, without dis- 
tinction of “reUgious” and “aesthetic,” logic and feehng. 
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THE PLACE OF THE LOTUS-THRONE 

“Where is the navel of the world?” — Rg Veda, I, 164, 34. 

“ Quivi e la Rosa, in che il Verbo divino came se fece; quivi son h Gigli, 
al cui odor si prese il buon Cammino.” — Dante, Paradiso, XXIII.®^ 

In EARLY Buddhist art, as is weU known, the Buddha is constantly repre- 
sented by a simple seat or throne (pallanka) situated at the foot of a Maha- 
bodhi-tree, the Prince of Trees, duminda. After the second century a . d ., in 
the case of mdm-dharsana images (recognizable by the bhumi-sparsa- 
mudra), the manifested form of the Buddha himself, seated on a lotus- 
throne, or combined lotus- and lion-throne, has become the most prominent 
feature of the whole, the Wisdom-tree being now reduced from its original 
supremacy to a function merely indicative of place and event; or if some 
other of the astasthdna is in question, or indeed any scene from the Life, the 
Buddha is seated on a lotus-throne, or stands on a lotus-pedestal, the rep- 
resentation including at the same time the necessary indications of place 
and event. In just the same way the anthropomorphic figure displaces the 
Wheel, which is relegated to the pedestal as an indication of the event of 
the First Preaching; though it appears also as laksana on the soles of the 
feet and palms of the hands, for the Buddha even in human form is essen- 
tially the Wheel, his Existence is its revolution. 

In other words, anthropomorphic elements have now been combined 
with the earlier and more abstract symbolism; that was an inevitable result 
of the emergence of Buddhism as a popular reUgion, its extension as an 
emotional (bhakti-vada) persuasion. That may have been just what the 
Buddha is said to have prophesied with regret on the occasion of the ad- 
mission of women to the monastic order; and as we have seen a use of an- 
thropomorphic images had been condemned as “groundless and fanciful.” 
Even if this is not original, as it may well be, at least it represents an icono- 
clastic tendency, subsequent to the development of the anthropomorphic 
imagery. Not that monastic orthodoxy could really have feared “ idolatry ” 
in the fetishistic sense, but that he w'ho had denied that he was either 
Gandhabba, Yakkha, or Man, asserting thereby his Principial essence, 
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might have sensed, or been thought of as sensing, a psychological danger in 
the use of a cult image in the form of a man, danger in fact in any sort of 
cult susceptible of an “animistic” interpretation. Nothing, however, is 
really changed in principle; the “anthropomorphic ” image in India remains 
“abstract,” and rightly understood is merely a means to the realization 
of a given station of consciousness. Actually, in the theological develop- 
ment, the Principial Essence of the Tathagata is more and more strongly 
emphasized, the content of the iconography, anthropomorphic or other- 
wise, becomes more and more ontological, less and less historical. It is just 
this emancipation from the historical point of view which determines the 
character and permits the expansion of Mahayana art, preoccupied as it is 
with the concept of the Buddha’s transcendental Perfection: when it is 
realized that the Buddha’s Comprehension (Sambodhi) dates from the 
beginning of time, and was merely “displayed” at Bodhgaya, and that he 
“has never left his seat on Mt Grdhrakuta,” a mistaken attachment to his 
human personality is precluded. The mediaeval development of Christian- 
ity and of Christian art after the decline of Iconoclasm presents an exact 
analogy; here hkewise it was realized that “Christ’s birth is eternal,” and 
so there came into being an art that emphasizes the Perfection of his being 
in Glory, far more than the course of his earthly ministry.®® 

Beneath the Bodhi-tree, within the Bodhiman(ja, Gautama is said to 
have accompHshed the Great Awakening, Mahasambodhi, becoming 
Buddha, “Comprehensor”; that was an attainment of Nirvana, though 
other terms for this condition attainable by a still existent being, particu- 
larly the term Arahatta, “Perfection,” are more frequently employed in 
the canonical Pah texts. What was then this “Full Attainment” {sama- 
patti)? Nirvana is literally “despiration,” but in Buddhist usage more 
specifically “ Extinction,” viz. extinction of the flame of Will. Most signif- 
icant for us is the distinction of Nibbana as su-upcLdi-sssu, “having a re- 
sidual existential ground, from Parinibbana as an- or nir-upddi-sesa, 
“without any residual ground of existence”; for these interpretations 
coincide with the doctrine of the Saddharma Pundanka that the Buddha, 
though omniscient, though “extinguished,” is not yet “absolutely extin- 
guished” {aparinirvayamana, see p. 47). The Mahasambodhi, Great 
Awakening, displayed at Bodhgaya was not then a “Drowning” in the 
utterly Unknowing and Unknown,®® but the reahzation of a paradisiac, 
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super-individual state of pure Being, realization of sovereign personality as 
Cakravartin and Dtiarmaraja. A transformation (Pali vikubbana, Skr. 
pardvrtti, abhisambhava) is necessarily involved, which can only be de- 
scribed in terms of Paradise and Vision, Buddha-saukhya-vihara (Mahd- 
ydna Sutrdlamkdra, IX, 46). So according to the Nidanakatha, J., I, 75-76, 
“ . . . throughout the universe flowering trees put forth their blossoms, and 
fruit-bearing trees were loaded with clusters of fruit . . . hells, whose gloom 
the rays of the seven suns had never dispelled, were fiUed with light . . . 
the blind from birth received their sight. . . .” But this experience was not 
an effected miracle {pdtihdriya, inda-jdla) made visible to any spectator: 
“the Great Person (mahdpurisa) sat there alone,” J., I, 72, and if he beheld 
the ten thousand world-systems, the “World-picture” (jagac-citra, Svdt- 
manirupana, 96),®“ none therein beheld Mm, unless it were in a likeness, 
pratibimbavat. Paradise is ever present to the transcendental Buddha, but 
naturally it was not supposed that the vision remained or could have 
remained present to the empirical Buddha in subsequent daily life, and 
indeed he is made to say that were he to repeat elsewhere the Full Attain- 
ment reached in the Bodhiman^a, “Wisdom-circle,” earth could not sus- 
tain him (J., IV, 229).®^ 

Now to consider the position of the Bodhimanda, and continuing with 
the Kdlinga-bodhi Jdtaka: with the Buddha’s approval, as already ex- 
plained above, p. 4, Mogallana fares through the sky ®® to the Bodhi- 
man^a, and there procures a seed of the Wisdom-tree, and brings it back. 
Anathapindika plants it in the place prepared for it at the gateway of the 
Jetavana, and there it springs up immediately, a full-grown “Forest-Lord,” 
Vanaspati.®® A Wisdom-festival {bodM-maha) is held, and a railing {vedikd) 
and enclosing walls (pdkdra) are built, clearly in imitation of those on the 
original site. Ananda then prays the Buddha to repeat “at the foot of this 
Bodhi (-tree) that Full Attainment {samdpatti) to which you attained at 
the root of the Mahabodhi (-tree).” The Buddha rephes that this is 
impossible, “for should I accomplish here what I accomplished in the 
Mahabodhimanda, the earth will not be able to sustain it”; he consents, 
however, to achieve during one night such a measure of Attainment as 
the site can support. 

It is thus apparent that a particular significance attached to the 
(Maha-) Bodhimanda with respect to its position in the Universe. We have 
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already understood that the Wisdom-circle is an extent ideally equivalent 
to that of the whole Universe, and in gnosis realized as such. Now the 
meaning of a circle is mth respect to its centre, which is a mathematical, 
and undimensioned, point, not with respect to its actual extension in phys- 
ical space. It is in fact precisely at the centre of the Bodhimanda that the 
Bodhisattva took his seat. As related in the Niddnakathd, he first essays to 
find a seat on the north, south, and west of the Tree, but in each case the 
Great Earth {maha-patham) fails to maintain its level, it seems to move up 
and down, like a great cartwheel lying on its hub (ndhhi, “navel,” “nave”) 
when the circumference is trodden on; only when he takes his stand to the 
east of the Tree, that is evidently on the hub of the “wheel,” is the level 
maintained.®^ Here there rises up a seat {pallanka) called “Unconquer- 
able” (apardjita), and “of impartite, or adamantine, form” (abhejja-rupa) , 
and the Bodhisattva takes his seat with his back to the Tree. Mara, em- 
bodying the Will to Life, libido, lubet, claims the throne; he assaults the 
Bodhisattva with every weapon known to him, but every weapon is trans- 
formed and reaches the Great Person in the form of a flower. Mara’s 
daughters present seduction in all its most attractive forms; the Bodhi- 
sattva is equally unmoved, he does not “look,” for he has passed beyond 
“affection” to “perfection.” 

The location of the Buddha-seat at the navel of the World-wheel is 
emphasized again in the Buddhacarita, XIII, 68: “This is the navel of the 
earth-plain {ndbhir vasudhd-tala) ; it is possessed of transcendent entirety 
{parama-krtsna ; no other place on earth but this is the realm of At-one- 
ment or Consummation (samadhi), the situation of the Goal {hita).” By 
the same token, this “unmoving site” (acalatthdna) has been occupied by 
aU previous Buddhas (J., I, 71), by every Bodhisattva “on the day of his 
Great Awakening” {abhisambujjhana, J., 1, 74, cf. Buddhacarita, XIII, 67). 

The seat itself {pallanka, patta-pallahka) is spoken of as unconquerable 
{apardjita), impartite or adamantine {abhejja), and as a Waking-seat 
(bodhi-) and Victory-seat (Jaya-), J., I, 73-77. It is fourteen cubits in 
length, and makes its appearance, “is” (ahosi), spontaneously; but its 
form is not emphasized, pallanka and patta-pallahka simply denoting a slab 
of stone, and as such, supported by a plain rectangular base, the seat is 
represented in the early art. In Theragdthd, 1095, however, we fin d it 
spoken of as a “lion-throne,” sihdsana (glossed thirdsane apardjita-pal- 
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lanke, '^unconquerable seat of firm seance”); this lion-throne is the form 
actually favored in the case of the oldest representations of the Buddha in 
human form at Mathura, and it long survives in literature and art, often in 
combination with the lotus. Other royal types of seat or throne are met 
with at Amaravati. It is here also, as well as in the art of Gandhara, mostly 
of the second century a.d., that the characteristic lotus seat (padmdsana) 
or lotus pedestal (padma-pltha) first appears. 

We also find the term vajrdsana, “adamantine throne,” applied to the 
Buddha’s seat. This term does not occur in the Pali texts, but is common in 



Fig. G. Vajra-dhatu form of the Dhyani-Buddha. 

After Omura Seigai, Sanbon Ryohu Mandara. 

the Mahayana sutras. The word and notion led no doubt to the occasional 
representation of actual vajras on the pedestal of the Buddha throne, as at 
the Gal-vihare, Polonnaruva, in the twelfth century; such representations 
are rare. In certain Shingon Buddhist representations (Fig. G) the vajra is 
combined rather with the body of the Buddha than with the throne, and 
this is probably to be connected with the late Tantrik form of Buddhism 
known as Vajrayana, the designation of the Principial plane as Vajra- 
dhatu, Dharmakaya as Vajrakaya, and the personification of Vajrasattva 
= Vairocana, Adi-Buddha. It will be remembered also that long before 
this {Dlgha Nikdya, I, 95, Majjhima Nikdya, I, 231, and in the Lalita Vis- 
tara) a Yaksa Vajrapani, a guardian angel and not to be confused with 
Indra, is closely associated with the Buddha during his ministry; and that 
this Vajrapani, “who bears a vajra in his hand,” soon becomes the Bodhi- 

[ 43 ] 


ELEMENTS OF BUDDHIST ICONOGRAPHY 


sattva of the same name.®* From the standpoint of Vedic angelology such a 
figure must be regarded simply as an externalization of the Buddha’s own 
adamantine power, personified as an angel attendant upon him.®® 

Although the term vajrasana is not directly represented in Pali texts, the 
idea is clearly present by implication. The throne is in fact spoken of as 
abhejja-rupa, i. e. as of impartite or adamantine form, abhejja being equiv- 
alent to Skr. ahhedya, “indivisible,” and also a kenning for vajra, “dia- 
mond,” “adamant.” We have also already seen that the Buddha’s seat is 
at the centre, on the navel of the World-wheel, i. e. also centred on the axle- 
tree (aksa), which is also the World-axis; and it may be noted that aksa-ja, 
“ axle-born ” or “axis-born,” is again a kenning for “vajra,” while Krsna’s 
cakra is said to be vajra-ndhha}^ 

The vajra (Jap. kongo) plays a large part in Shingon symbolism and 
ritual (Figs. G, H) . A detailed study of the symboHsm of Shingon ritual 
and implements is much to be desired. However, it is evident from the 
representations and objects themselves, in the light of what has been 
shown above with respect to aksa, vajra, and cakra, that the point or end of 
the vajra corresponds to am, the “point” of the axle-tree that penetrates 
the nave of the Wheel, Dante’s punto dello stelo a cm la prima rota va din- 
torno. In the ordinary double mjra, kongd-sho (Figs. 26, 27), then, the stem 
or handle corresponds to the vertical axis of the U ni verse, extending between 
Heaven and Earth, which are represented by the two ends, one- or three- 
pointed as the case may be, each in the image of {anurupam) the other. 
That is as pure Being, Ding an sich, in principio, and motionless, purna 
apravartin, acala, ahhedya. On the other hand the fourfold (crossed) karma- 
vajra, katsuma-kongd (Fig. 28), corresponding to Dharmacakra, rimbo, rep- 
resents the movement or operation of this exemplary Principle either uni- 
versally or on any given plane of being, as already explained in connection 
with the symbolism of the Wheel. Hence we find the spokes of the World- 
wheel not infrequently and quite naturally represented as vajras, extending 
from centre to felly; in the rimbo (Fig. 25), for example, the “earth-points” 
of the eight mjra-spokes are seen in contact with the felly, but it must be 
understood that the unseen “heaven-points” meet at the common centre, 
within the lotus-nave. From the point of view of anyone “on earth” the 
corresponding vajra-spoke extends as before from Earth (the feUy) to 
Heaven (centre). From this point of view it will also be apparent why in 
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Shingon symbolism the vajra, kongo, is always represented as “supported” 
by a lotus, that is, by a universal “ground,” the relation of vajra to lotus 
being that of “impartible essence” to “universal substance”; and it is in 
the “middle region,” i. e. “round about” the axis of the vajra, between the 
centre and the felly of any Wheel, that all existence is extended. It should 
not be overlooked that kongo-sho and katsuma-kongo , the former vertical, 
the latter in a horizontal plane, considered together represent the poles of 
the Universe in the form of a three-armed cross: and as we have seen, the 
Buddha’s throne is situated in the centre, at the intersection of the arms. 



Fig. H. Vajra-Dhatu symbol of the Five DhySni Buddhas. 

After Omura Seigai, Sanbon Ryobu Mandara. 

Furthermore, the origin of the term vajrdsana can also be explained 
psychologically, with reference to the mentality of him who sits thereon : 
in the Anguttara Nikdya, 1, 124, the highest type of consciousness is termed 
vajirupama citta, “heart like adamant, ” he having such a heart or mind 
“who by the destruction of the foul-issues and the vision of Dhamma 
(Principle) has verified the gnosis of issue-free heart-and-mind-release 
{vimutti = nibbdna), and having won it abides therein. Just as, Brethren, 
there is nothing, whether gem or rock, which a diamond cannot cut {vaji- 
rassa . . . abhejjam) . . . such is one of the three types of man (puggala) to 
be found in the world.” In Hinduism such a one is styled Jivan-mukta, 
Freed in Life, or Vidvan, Gnostic, in Buddhism Jina, Conqueror, or Nir- 
vata, Extinguished, in Christianity Comprehensor. Such undoubtedly was 
the Mahapurisa, Tathagata, Buddha, DevMideva; appropriate to him 
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whose heart is like a diamond, adamantine, or as we should now perhaps 
express it, “of steel/’ is an adamantine throne, immovable as himself. 

In the Saddharma Pundafika,^^'^ not later than a.d. 250, the Buddha 
doctrine is completely emancipated from its historical setting, which is pre- 
served only with respect to the “traces” (dhdtu) of Gautama on earth, and 
in the iconography in so far as the monastic type is still adhered to. The 
Buddha himself becomes a transcendental principle, Dharma, Logos, 
awakened (abhisamhuddha) from the beginning of time (SP., XV, 1). Not 
merely is his throne (dsana), upon which he is never weary of sitting (SP., 
V, 23),“® the same as that which all former Munis have occupied (SP., XIII, 
67) , as was also taught in the Pali texts, but he is from the beginning one and 
the same who has occupied throne after throne in time and time again: 
“again and again I take my stand on the ground of the living world” (SP., 
XV, 7), “showing myself as such and such forasmuch as men have fallen 
into sin and sorrow” (SP., XV, 22, 23, cf. Bhagavad Gltd, IV, 7 and 8); be- 
ing thus not merely the Buddhas and Bodhisattvas of the past, but those 
yet to come (SP., XIV, 38, XVI, 59-62, etc.).“^ As Dharmaraja, “King of 
the Word” (SP., V, I), Purusottama, “Most High Person” (SP., II, 41), 
Svayambhu, “ Self-subsistent ” (SP., II, 48, XV, 21), Lokapita, “Father of 
the World” (SP., XV, 21), and Sarvaprajana Natha, “Lord of begotten 
existences” (SP., XV, 21, cf. “Prajapati”), “ I display return inirvrta) who 
am not myself returned (anirvrtah) ” (SP., XV, 21).“® “I reveal the Ground 
of Extinction {nirvdna-bhumi) , speaking by accommodation for the edifica- 
tion of living beings, though I was not Extinguished {na . . . nirvdmy ahu) 
at that time, but am ever revealing the Dharma here. . . . Believing that 
my Self-nature (dtma-bhdva) was Wholly Returned {parinirvrta) , they wor- 
ship variously the traces (dhdtu), but see not Me. ... I have not left this 
Grdhrakuta . . . the duration of my life is an interminable aeon ” (SP.,XV, 
3, 5, 10, and 17). Again, “The Threefold World is seen by the Tathagata,“® 
not as childish worldlings see it, but immediately as Principles (dharmd) ; 
verily the Principles are not remote from the Tathagata in the station 
where he is. . . . The Tathagata who was Awakened (abhisambuddha) so 
long ago, and the measure of whose life is incalculable, is continuously 
(sadd) existent (sthita). . . . My ancient Bodhisattva course is not yet 
run, the measure of my life is not fulfilled. ... I announce an Absolute- 
Extinction (parinirvdna) who - am - not - by - way- of - being - Totally - Extin- 
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guished (aparinirvdyamdna) . . . lest those whose virtuosity (kusala) is in- 
securely rooted, thinking ‘the Tathagata is alive’ (tisthati), should fail to 
exert their manhood (mrya) towards a Negation-of-the-flux (nihsarana) of 
the Threefold World” (SPt., pp. 318, 319)."“ And as for those Comprehen- 
sors who may in future take their place at the foot of the Wisdom-tree, 
"there have I taken my seat, where that Son of Buddha is, there am I” 
(SP., XVI, 59-62) ; "moved by compassion, like a father’s for his dear and 
only son, he appears (avatlrya, i. e. as avatdra) in the Threefold World, see- 
ing with the eye of wisdom that living beings are revolving {parihhramatah, 
cf. parihhramati in Maitri Up., Ill, 2) there in the Wheel of the World-flux 
(samsdracakre) and laboring without discovering a Negation of the Flux 
(nihsaranam) . . . the Tathagata who thus beholds the deep principles 
{gamhhlrdn dharmdn) sees without seeing (pasyaty apasyanayd) the 
Threefold World that is the crowded home of multifarious living beings” 
(SPt., pp. 135-137). 

The Buddha as Supreme Person (Purusottama, etc.) of incalculable but 
not infinite age, whose enlightenment dates from the beginning of the 
world, is thus from the standpoints of ontology and psychology, as well as 
by verbal correspondences (Lokapita, Svayambhu, Prajananatha, etc.), 
virtually identified with Brahma-Prajapati, who is the Father of the 
World. This virtual identification of Buddha and Brahma appears al- 
ready in certain passages of the Pah books, for example in the^ equation of 
Dhammakaya and Brahmakaya {Digha Nikdya, III, 84), or again in the 
Tevijja Sutta,"“ where it is affirmed that the enlightened Bhikkhu may 
well attain to union with Brahma, "who is the same.” As we shall presently 
see, this virtual identification of Buddha with Brahma has also its equiva- 
lents in iconographic representation. 

It wiU be understood, of course, that in the Saddharma Pundanka the 
Buddha is speaking (Fig. 30) throughout not as the Word, for the Word 
(Dharma) is without origin (anutpattika) , and non-existent, not like the 
Sambhogakaya Buddha manifested as it is in itself, which would be impos- 
sible. The Word does not speak, it is moved or taught {pravartita, desitd ) ; 
Buddha as Cakravartin is not the permissive, but the immediate, cause of 
the Turning of the Word-wheel. As Crowned King of the Word, dharma- 
rdjd pattabaddha p. 417), and Universal Sovereign, cakravartin 
(Maitreya-Asahga, Uttaratantra, 1, 150), he displays to the assembled con- 
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gregation of his spiritual sons the likeness of a Nature (svabhdva), Suchness 
(tathatd), Quiddity (tattva), Void (sunyatd), Sameness {samatd), and 
Logosity (dharmatd) that are ineffable. That is, his manifestation in the 
station (sthdna) where he is, on Mt Grdhrakuta where he is always, is not 
of the Dharmakaya as such, but of the Dharma in a likeness, in the Hkeness 
of a Wheel, or the likeness of Gautama. What he reveals to his children, 
the Bodhisattvas, who alone are competent to the vision, is his Person in 
Majesty, the Sambhogakaya. That reflection (pratibimba) is in fact all that 
can be revealed to the angelic eye, for the attachment of -kdya to dharma is 
purely analogical, and must not be understood to mean that the Dharma 
has a form. At the same time his appearance in a designated body, Nir- 
manakaya, displaying the drama of Awakening eventfully, is for the sake 
of those living in the flesh in that day, or who may after the “ Parinirvana ” 
(here the temporal and analogical equivalent of a Return at the End of 
Time) find their way to Awakening by means of the “traces ” of the appari- 
tion.^^® Such temporal manifestations by way of avatarana are rare and 
precious, but he will “come again” as Maitreya. 

The foregoing evidences of the virtual identification of the Buddha in 
Majesty with Brahma-Prajapati enthroned in the supra-mundane Empy- 
rean heavens are paralleled by the iconographic prescription of the Brhat 
Sarhhitd, LVIII, 44, “The Buddha is to be shown seated on a lotus, like 
the Father of the World” (padmdsandpavisthah piteva jagato bhaved 
buddhah)}'^'' The Buddha is in fact represented padmdsana, kamaldsana, 
from late Andhra times onwards, that is almost from the beginning of 
the anthropomorphic iconography. In the common representations of a 
Buddha triad, the Buddha being seated or standing between a pair of 
Bodhisattvas, the latter are supported by paired lotuses springing from the 
same stem, and such triads may be compared from more than one point of 
view with the Several Angels {visve devdh) of the Upanisads and Vedas, 
where the Unity of the primordial Agni is represented in a trinity of as- 
pects; the Buddha triads, for example, corresponding iconographicaUy to 
such representations of the Trinity as appear in the Burmese rehef. Fig. 16. 
The ontology is the same, whether the stem of the Buddha-lotus be pro- 
longed downwards and there supported by paired Nagas representative of 
the W^aters (as at Karll), or the stem of the Brahma-lotus rises from the 
navel of Narayana, originally Varuna, recumbent on the Waters. 
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An equivalence can be demonstrated also from many points of view 
between the Buddha paradises (Sukhavatl, etc.) and the Brahmalokas,*^® 
and more specifically between the thrones of Buddha and of Brahma when 
the throne is thought of as pallaiika, Skr. paryanka, rather than as pad- 
mdsana. Thus, access to the Brahmaloka is by a crossing of the river 
Vijara, “casting off of change-and-decay,” which crossing must be ef- 
fected “only by the Intellect” and involves a shaking off of all the pairs 
of opposites, including good and evil; the city of Brahma is called Salajya, 
his abode (samsthdna) Aparajita (“Unconquerable”), the throne-room 
(pramita) Vibhu (“Space”). The Kau^taki Up., I, 3, and 5, further de- 
scribes the footstool (asandi) and the throne {paryanka) of Brahma: 
the former is called Vicaksana, “Discernment” and is explained as 
Prajna, “Omniscience” or “Perfect Wisdom,” the latter is called Amitau- 
jas, “Limitless Splendor” or “Limitless Power” (the designation appHes 
to Indra in Rg Veda, I, 11, 4), and explained as Prana, “Spirit” or “Life,” 
and it is “only by Prajna that one ascends the throne.” Here the last 
assertion corresponds to SP., V, 75, “no Extinction without Omniscience,” 
as cited below; and the name of the throne is equivalent to Amitabha, a 
Buddha name denoting “Limitless Light,” and its nature. Prana, to Ami- 
tayns, “Limitless Life,” which is another epithet of the same Buddha, who 
represents the Sambhogakaya aspect of Gautama. 

The Buddha throne, however, is usually a lotus, or lotus- and lion- 
throne combined; the Bodhisattvas, and aU who are born again in Buddha 
paradises, are similarly lotus-supported, but on smaller flowers. So the pred- 
ications of future enlightenment generally include such promises as “shall 
appear seated in the cup of a lotus on a Hon-throne in Paradise” (SPt., 
p. 419) ; “there the Leader Amitabha is seated in the lovely glistening cup of 
a lotus {padmagarbhe) on a lion-throne (simhdsane) . . . there the Sons of 
the Conqueror come into existence {upapaduka) seated in the pure cups of 
lotuses” (SP., XXIV, 31, 32, cf. Mahd-Sukhdvatl-vyuha, 16, 40 and 41).*^^ In 
these passages, upapaduka has generally been rendered “miraculously 
born,” but the direct sense of upapad is simply “to enter into any state,” 
“to appear,” “ come into a given mode of existence”; jt i^not miraculously 
but inevitably that a certain degree of enlightenment results in a future 
birth in a Buddha paradise. On the other hand, upapaduka contrasts with 
anutpattika, “unoriginated,” apphcable to the Dharma as being precisely 
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that which does not come into existence, the Buddha being merely an image, 
akrti, of the Dharma, existent in the world, like the murta Brahman, viz. 
Brahma. The primary ontological significance of the lotus is precisely with 
respect to this existence, astitva, sthdyitd, stJiiti, a being “firmly grounded in 
the possibihties of existence,” commonly called the Waters. Padmdsana 
and vajrdsana are equally symbols of that sthdyitd: both express visually 
sadd sthita, and tisthati, with respect to the Buddha or any Angel; both 
differentiate the station of Sambhogakaya from that of the Dharmakaya, 
which is inaccessible even to the angelic eye. 

Sthdyitd in any Buddha paradise, whether with respect to the Buddha 
there manifested, or to his sons and disciples the Bodhisattvas and Praty- 
eka Buddhas, is an immortality until the end of time, viz. until the lifetime 
of the Buddha lord of that field or cosmos is fulfilled, not the absolute 
eternity of the Dharmata, Parinirvana, which never having come into 
existence can never pass away. The Bodhisattva in whom the Wisdom- 
heart (bodhi-citta) has opened (utpanna), and who is thereby born (upapd- 
duka, upapattika) in the pure cup of a paradisiac lotus, whence he beholds 
the Buddha face to face, is indeed no longer involved in the world-flux 
(sarhsdra), but neither has he reached nirvdna, much less parinirvdna, how- 
ever he may imagine: “that is a resting-place {visrdma), not a Return 
{nirvrti) ; it is by accommodation (updya) that the Buddhas teach this doc- 
trine (nay a, viz. of a Paradise), actually there is no Extinction (nirvana) 
without omniscience (sarvajnatva) , strive for That” (SP., V, 74, 75) Only 
when that Omniscience has been attained can the disciple be said to have 
become a Buddha, the Buddha; then like Prabhutaratna he sits with the 
Buddha on one and the same throne, being in fact the Buddha, Tathagata, 
though inteihgibly and apparently to the angelic eye still “himself.” As a 
Buddha, the Buddffa, he is sifill existent, sa-upddi-sesa, until the end of time, 
kalpdnta, in saecula saeculorum. But his appearance as a Crowned King of 
the Word is but the presented aspect of his being; he iS nirvdta, and realizes 
the Sameness of AU Principles. Not Absolutely Extinguished (parinirvdta) , 
nor beyond the ken of the angelic eye, he “sees without seeing” (pasyaty 
apakyanayd), or %ee^ ideally, the Threefold World “as'is” (yathdhhuta) ; 
he is not merely Mover of the Wheel (dharmacakravartin) , but also “has the 
Word as his intrinsic nature,” svabhdva-dharma-samanvdgata (SPt., p. 481). 
He sees that Nirvana and Samsara are the same, he knows, he is the Same- 
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ness of all Principles (dharma) ; he is omniscient of the identity of the 
world and the abyss, actuality and possibility, active and passive aspects of 
the infini te, though he has still a “residual existential element.” He has 
become the Universal jlvanmukta, super-individually existent as the One 
Great Person. 

From the one point of view he sees only the “patient-stillness of the un- 
originated Word” (anutpattika-dharma-ksanti), from the other and same 
point of view he sees the same Word in rotation (pravartana) or procession 
(prasarana) as the causal world of birth and death, the wandering-place of 
living beings ignorant of a reversion (nivrtti) or recession {nihsarana) So 
fee lin g a great tenderness (karund) towards his world, his “ Buddha-field,” 
he reveals the Word by means of various alternative-formulations {dharma- 
parydya), either directly, or by means of other teachers; for he is infinitely 
skilful (kusala) in the use of convenient means (updya) adapted to the 
capacity {bala) of every auditor. 

The Saddharma Pundanka, summarized above, may be described as the 
most important of the Mahayana dharma-parydyas, equally from ontolog- 
ical and iconographic points of view. But that is not all. An understand- 
ing of the ontology is essential also for the student of “art,” who must 
realize that a work of art cannot be “understood” or rightly “valued” or 
“criticized” apart from the form which is its raison d’Mre. Content is not 
post factum, but causa faciendi; the significance of things weU and truly 
made is with respect to the end for which they are made.*^* As rehgious art 
is never an end in itself, but always a means of communication, it can only 
be called “good” or “bad” in so far as it actually expresses and conveys a 
given “idea”; rational judgment of a given work can only be based on a 
comparison of the substance with its determining form. How then can one 
who ignores the idea or form embodied in a work of art be qualified to 
“criticize” it? All that such an one can do is to say that he knows nothing 
of art, but knows what he likes. 

Let us admit the possibility of “aesthetic experience,” and that this pos- 
sibility is independent of the theme, whatever it may have been. This 
experience will be realized in an assimilation of the perceiving conscious- 
ness to the form of the thing considered. Inasmuch as “Buddhism” is the 
“form” of Buddhist art, it follows that an understanding of Buddhism is 
indispensable, not only for a rational interpretation of the iconography, in 
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which the logic of the work is expressed, but also as prerequisite to “aes- 
thetic experience.” To assert that “aesthetic experience ” of Buddhist art is 
possible without an a priori knowledge of Buddhism embodies this element 
of truth, that the content of Buddhism is not merely specific, but also uni- 
versal, and that in so far as our experience is not, for example, merely spe- 
cifically Christian, but Christian universally, we do already possess an a 
priori knowledge of Buddhism; one does not know who, however, can lay 
claim to so profound an understanding of any religious art as to enable him 
to say that he knows so much of the form of religious art that he need know 
no more. 

Returning now to the iconography or symbolism of our art : we read in 
Hstian-tsang, Life, Ch. Ill (Beal, p. 103), that the adamantine throne 
(vajrdsana) which is in the centre of the Bodhimanda was perfected at the 
beginning of the Bhadra Kalpa, the present aeon, and rose up when the 
world was brought into existence. It is at the very centre of the Universe, 
and extends downwards to the “golden wheel”; it is about a hundred paces 
round. That it is called adamant means that it is pure and indestructible. 
Without its support the Earth could not endure; were the seat not adaman- 
tine, there would be no place in the world that could support the Adaman- 
tine At-one-ment {vajra-samadhi) . Here whoever desires to conquer Mara 
and to attain to perfect wisdom must take his seat; were it essayed else- 
where, the Earth would be overturned. The thousand Buddhas of the pres- 
ent aeon have all attained their emancipation here. If the world were 
shaken to its foundations, the Bodhimanda would not be moved.^-® 

Here the only important point added to what we already knew from 
texts previously cited is the explanation that the Bodhimanda represents a 
section. on the terrestrial plane of the axis of the universe, which axis ex- 
tends downwards to the “golden wheel,” and on which the stability of the 
Earth depends. WTiat is meant by that “ golden wheel ” may be learnt from 
Vasubandhu’s Abhidharmakoki, HI, 45 ff., Poussin, II, 138 ff., where the 
“world-receptacle ” (hhajanaloka) is described.^^^ The Universe is conceived 
of as consisting of so many superimposed “circles” (mandala): nether- 
most is the circle of Space (prkQso.-m(ind(xlcf) , *^solid^^ and of ^^immeasur- 
able circumference, and 1,600,000 yojanas in thickness; over and on this 
rests the circle of the Waters, 1,120,000 yojan as in thickness and 1,203,450 in 
circumference.!'' The surface of these Waters, just as in the Brahmanical 
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cosmology and in Genesis, is stirred by the dawn wind of creation, which is 
impelled by the latent causality of past events. The foam of the Waters 
solidifies to form the golden circle (kancana-mmidala) or “Land of Gold” 
{kancana-bhumi) the same as Hsiian-tsang’s “golden wheel” and repre- 
senting the “foundations of the earth” firmly established amidst the possi- 
bihties of existence. The Land of Gold has a diameter equal to that of the 
Waters, and displaces 120,000 yojanas of their depth. The surface of the 
Land of Gold is the Round of the World, with its mountains (Meru, etc.), 
continents (the four dmpas), seas, and outwall (cakra-vada) . Of these con- 
tinents, or rather “islands,” our terrestrial world Jambudvipa lies to the 
south of Meru, which rises in the centre of the whole Universe, and extends 
from the Waters below to Heaven above, as world-pillar and world-axis. 
“Midmost in Jambudvipa, and resting on the Land of Gold, is the vajr- 
dsana on which the Bodhisattva takes his seat to realize the vajropama 
samadhi and so become an Arhat or Buddha : no other place, no other 
person, could support the Bodhisattva’s samadhi.” 

It is clear that Hsiian-tsang merely repeats the ancient tradition of the 
Buddha-throne as it had been told him, or as he might have read it in the 
texts from which we have quoted above. It is true that the centre of Jam- 
budvipa cannot be regarded, unless analogically, as the actual (local) centre 
of the entire Universe, for that centre is on the axis of Mt Meru. In the 
same way with respect to this world, which is the particular Buddha-field 
of the Tathagata qua Sakyamuni, it will be remarked that the Bodhunan(Ja 
at Bodhgaya, and the summit of Mt Grdhrakuta where the Sambhogakaya 
is “always” revealed, are not locally on one and the same axis or meridian. 
That should serve to remind us that the “centre of the Universe” is not a 
spot fixed in space, but (as will be further shown below) a psychological 
centre, the focal point of consciousness, not hahir- but antar-bhutasya.^^^ 

In actual iconography, the axial e.xtension of the Buddha’s throne or 
footstool may be clearly showm. In the case of a padmdsana or padma- 
fhtha the supporting axis, viz. the stem, extends downwards through the 
Earth into the depths of the Waters, where it is upheld by paired Nagas, as 
representative genii of the nether Waters.^^" Of this we have an excellent 
example in the Sambhogakaya relief of Gupta age at Karll (Fig. 29, also 
Bachhofer, Early Indian Sculpture, PI. 68, central panel). Here, within a 
pillared structure which may be compared to Brahma’s throne-room Vibhu, 
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the Buddha is seated on a lion-throne, with his feet supported by a lotus. 
To left and right are the Bodhisattvas Avalokitesvara and Maitreya, rep- 
resentative of the congregation assembled on Alt Grdhrakuta; they are 
standing upon lotus supports. Immediately below the Buddha’s lotus is a 
Dharmacakra, flanked by paired deer, indicative of place and event, viz. 
the Deer Park at Sarnath and the First Sermon, prathamadesand. At this 
level is represented the earth-plane (vasudhd-tala) , extending horizontally 
to left and right, but interrupted centrally where the descending axis pene- 
trates it. The “lotus-capital” of the descending axis has now a more bulb- 
ous form, but taking wheel and pillar together, we recognize without diffi- 
culty an original formula constantly met with in the earhest Buddhist art. 
The rounded masses under the earth-plane correspond in position to the 
“foundations of the earth,” the Land of Gold. All below this represents 
the Waters, the support given by the paired Nagas indicating the firm es- 
tabhshment of the cosmic pillar in the nether sea of possibility. Above the 
Buddha’s head, supported by angels commonly spoken of as Vidyadharas 
(Cherubim), is a stupa, S 3 mibol of the Parinirvana, and that it is thus 
above and removed from him corresponds to the fact that he is not yet 
transcendentally parinirvdta, for as we have seen, the temporal decease 
represented not the realization, but only the analogy, of the final Parinir- 
vana. There is a similar rehef at Kondivle. 

When the throne is alternatively a paryanka and thought of as the 
vajrdsana, a condition corresponding to Hsuan-tsang’s conception, the 
supporting axis is shown as extended downwards into the Land of Gold, 
and there supported by a Guhyaka Yaksa.^^^ An admirable illustration of 
this can be cited in the case of the pedestal (Fig. 40) of the Yakushi Buddha 
of the Kondo, a Japanese work of the eighth century {Japanese Temples and 
Their Treasures, PI. 206: Yakushiji Okagami, II, Tokyo, 1922). Here the 
flat surface of the rectangular throne is an earth-plane (vasudhd-tala), the 
solid body of the pedestal corresponding to the Land of Gold. On the front 
side of the pedestal is represented a vertical axis extending dovmwards to 
the lower margin of the block, where it is supported by a crouching Yak§a 
Atlant.^^® This representation is exactly analogous to that of the Gudi- 
mallam lihgam (Fig. 42 and my History, Fig. 66), nor need the point be 
labored here that the Siva lihgam, established in the Land of Gold 
(Hataka) and extending thence to Heaven above, represents another aspect 
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of the one axis of the Universe. The ornamental form of the Yakushi axis 
recalls that of the Dharmacakra pillars represented at Amaravatl (e. g. my 
History, Fig. 136, right and left), and shows clearly the jointed structure 
of the axis. On the side of the Yakushi pedestal (Fig. 41), right and left of 
the axis, and as though to emphasize the character of the central support- 
ing Atlant Yaksa, are other figures of the same t 3 ^e, crouching within and 
peering out of caverns, which are their chambers in the bowels of the earth; 
similar representations are to be seen on the other faces of the pedestal. 
Below the level representing the base of the Land of Gold are four strata 
representing the Waters; on the uppermost of these, centrally on each side, 
are theriomorphic emblems of the Four Quarters, those on the front side 
being a tortoise and a snake, representing the North (the Buddha therefore 
“is” in the North and faces South) ; the lowest stratum consists of a lotus- 
petal moulding, which may here be understood to mean the nethermost 
Waters as the ultimate “ground” of all that is above them and established 
in them. 

A part of what has been independently deduced and demonstrated 
above has also been stated by M. Mus in his admirable monograph, Le 
Buddha pare, etc., previously cited. For example, “The throne of the Law 
is the symbol par excellence of the teaching, and even of the state of Bud- 
dahood” (p. 243); “It cannot be conceived that the Body of Beatitude 
(Sambhogakaya) could have been seated anywhere else than on the angelic 
lotus, far above the throne to be seen in the holy place (Bodhgaya) ” (p. 204) ; 
“The holy throne combines in itself three appearances, corresponding 
to those of the Three Bodies” (p. 272); “The prolongation of the stem, 
which is the axis of the sensible world, bears at the summit of the universe 
the spiritual lotus-throne of the Sambhogakaya” (p. 243).^^® M. Mus points 
out further that the lotus-throne which supports the Word as it is in itself 
can be imagined only analogically; that transcendental throne could no 
more than the Word itself be conceived of as visible even to the angelic eye, 
for the being of the Word is strictly noumenal, un etre verbal {namavat), not 
contained by, only indicated by, the thought and spoken words. 

We have thus discovered in the texts a sufficient explanation of the most 
characteristic formulae of the iconography. We now return to and conclude 
with the problem of the place of the Buddha’s throne; i. e., of course, a 
special case of the general problem of the meaning of “immanence.” We 
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have already surmised that by the centre of the Universe, the navel of im- 
mortahty, and similar expressions there is to be understood not a determin- 
able spot, but a psychological centre and point of consciousness “where 
every where and every when is focussed”; that the traditional cosmology 
is in fact far more a psychology than a cosmic geography. That is exphcitly 
enunciated in the pre-Buddhist doctrine of the Lotus of the Heart, as 
ground whereon and space wherein aU existence is unfolded. It seems that 
no use of this significant image was actually made in Buddhist texts, but it 
can easily be shown, and has indeed already been shown in other ways, that 
Buddhahood, Nirvana, is not in any place, but represents a state of being, 
viz. being universally; the Buddha-throne can only be established “within 
you,” antarbhutasya. The adamantine throne is the stabihty of the adaman- 
tine intellect. Knowledge of the Buddha is not the knowledge of any “thing,” 
but a consummation of the process of de-mentation of discriminative per- 
ception, vinndnassa nirodha = ceto-vimutti, Dtgha Nikaya, I, 223, and An- 
guttara Nikaya, 1, 124, cf. mano niroddhavyam hrdi, Maitri Up., VI, 34. So 
in his “Song of Victory” (Nidanakatha, I, 76 = Dhammapada, 154) the 
Buddha exclaims, “The key-plate of the roof has been shattered, intellect 
has reached the dissolution of its composite formulations.” That is to 
say that the Comprehensor, emancipated from all dialectic understanding, 
knows and is the Only Principle; in the Act-of-Identity (samadhi) he is the 
Sameness of All Principles.^^^ He is nibbuta, nirvdta, the Supreme Identity 
has been touched, the Buddha essence is liberated from duration; yet 
speaking qua the Great Person, he cannot say that he is Absolutely Extin- 
guished, he must say that he is not “yet” Absolutely Extinguished, qua 
parinirvata, he would not be a Person. The unity of Being and Non-being 
can speak only as Being, only as Being can he be spoken of or represented in 
a likeness. 

One further word on Buddhahood and the concepts of Nirvana and Pari- 
nirvana. Negative expressions are inevitable, merely because all affirma- 
tion is the enunciation of a limiting condition; denial is a double negative, 
affirming absence of conditions, whereof the In-finite, qua in-finite, is 
necessarily indigent. That has been recognized again and again also in 
Europe; cf. Maimonides, Guide for the Perplexed, I, Ch. 59, “Superficial 
thinkers . . . ask ‘Is that thing existing in the Creator, or not?’ ... by 
each additional negative attribute you advance toward the knowledge of 
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God”; Eckhart, I, 87, “Nothing true can be spoken of God”; Dante, Con- 
vivio, III, 15, “ . . . certain things which our intellect cannot behold ... we 
cannot understand what they are except by denying things of them.” 
There is nothing here that the adamantme mind can fear; in the words of 
the Taittinya Upanisad, II, 7, “Truly, when one finds a fearless foundation 
(pratisthd) in that which is invisible {adrkya), not-selfed {andtmya, = Bud- 
dhist anatta), ineffable (anirukta), homeless (anilayano), then has he at- 
tained to fearlessness (abhayarh gata)” 

Eckhart and Blake alone should have sufficed to demonstrate the 
naivete of the view that Buddhism is proven “atheistic” by its negative 
phraseology. According to Eckhart, “It is more necessary to perfection 
that the soul lose God than that she lose creatures . . . the soul honors God 
most in being quit of God (I, 274) . . . the fastidious soul (cf. Buddhist 
ariya) can rest her understanding on nothing that has name. She escapes 
from every name into the nameless nothingness (I, 373) .. . this is the 
death of the spirit . . . the spirit puts its own self to death . . . and remains 
in the unity of the divine nature. . . . These are the blessed dead. ... No 
one can be buried and beatified in the Godhead who has not died to God 
(I, 411) .. . the Godhead is as void as though it were not. ... In this state 
we are as free as when we were not : free as the Godhead in its non-existence 
(I, 381-382). . . . She (the soul) sinks for evermore in the depths of this 
naught. She sinks and drowns: she drowns to her own aught. But the 
naught that sinks can never comprehend the naught it sinks in (I, 373).” 
So also Blake, “I would go down unto Annihilation and Eternal Death, 
lest the Last Judgment come and find me Unannihilate, and I be seiz’d and 
giv’n into the hands of my own Selfhood.” Those who cannot bear with 
such thought as this can never bear mth Buddhism, nor understand the 
ultimate significance of Buddhist art. 

Any change of state is a death. Christian tradition alludes to “three 
deaths of the soul,” namely (1) the death to self-will, which death implies 
the attainment of angelic being, a state of grace, (2) the death of the soul 
to its own separate form, implying a conscious conformity to the Principial 
Being, and (3) a death, called a Drowning, in Waters w'here God is un- 
known to himself, unknown as oneself; there as Eckhart expresses it the 
soul is “free as the Godhead in its non-existence.” In corresponding Bud- 
dhist formulation we have a lower mortification, (1) that of the man who 
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adopts the homeless life, and attains to so much Awakening as to ensure his 
birth in a Buddha paradise, (2) the attainment of Buddhahood, Nirvana, 
extinction of self, but with residual existential elements, and (3) Extinction 
Absolute, Parinirvana without residual factors of existence. To any of these 
deaths can be apphed the thought of Chuang Tzii, “How do I know that 
he who dreads to die is not as a child who has lost the way and cannot find 
his home? ” He who shrinks from the Drowning, from Death, Privation, 
Extinction, Night, may reflect. Mors janua vitae. Unitary Being, that is 
only One, both His and ours, even a stone has being, is at the same time 
fontal and inflowing, samsarana, nihsarana;^^^ “He who is Death is like- 
wise the Year, the Father of his children,” “PiUar of Life, at the parting 
of the Ways . . . there, where Life was erst, insists our Agni, First-born of 
the Law,” “born ever and again.” If then we lay aside all thought of 
temporal succession, aU considerations of mortality, viz. of eventful birth 
and death, we shall understand that Life and Death, Being and Non-being, 
Nirvana and Parinirvana, are incessant aspects of That which is emanci- 
pate from all possible contingency, even from such accidents of Being as the 
phrase “not yet Absolutely Extinguished” Lmphes. “That” is neither 
“here” nor “there,” but “within you,” antarbhutasya khe, in the Calyx of 
the Heart. 

AU this the Buddha refused to discuss. His business was to proclaim a 
Way (mdrga, panthd), he would not speak of That, the Goal (artha) whereof 
nothing can be spoken truly or intelligibly. How indeed, as Confucius ex- 
presses it, should those who have not yet understood Life, aspire to com- 
prehend Death? whilst we are on the way, we are not there. We can then 
only take the Buddha as he is, as manifested operative presence, and strive 
to realize ourself as Same, by following his or any alternatively formulated 
Way, taught by himself or any “other” Comprehensor. That Way is 
mapped, not only in spoken words, but equally in painted or sculptured 
iconographies. These “works of art”^^® are “footprints of the Law,” 
“traces of the Buddha,” which we cannot say that we have reaUy heard or 
seen, otherwise than by merely animal perception, unless we have seen 
through them at least a shadow of the form by which they are what they are. 
Let us not forget that the Brahmanical or Buddhist craftsman was required 
to be that which he was commissioned to represent, and that only in so far 
as we can be again the Same, can we begin to understand his operation. 
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To resume: it has been shown by reference to chapter and verse of 
canonical texts, both Buddhist and pre-Buddhist, that the Buddha, hu- 
manly presented, is in fact connatural with the Vedic Agni, and that 
Buddhist symbolism, far from being an isolated language, is proper to the 
one great tradition which has persisted from the Vedic or a pre- Vedic 
period until now. The lotus denotes ontologically a firm establishment 
amongst the possibihties of existence, denotes a birth and manifestation 
primarily in the intelligible, or also and consequently in the sensible, world; 
while it denotes ethically, detachment, as of one who is in the world but not 
of it. The throne of deity is a lotus-throne from the foregoing points of 
view; as impartite and immovable, it is adamantine; as royal, it is a lion- 
throne. The Tathagata, Buddha, seated on such a throne, standing on 
such a pedestal, affirms an infinite negation, a sable stillness against which 
his golden Person shines resplendent, unconfined by any form, but omni- 
form. As crowned King of the Word he utters to angelic ears as much as 
can be spoken of the silence, that is our existence. As an individual 
teacher with a given name, he plays a part and proclaims a Way. From 
any point of view his intellect is adamantine, regal, and intangible. The 
foundations of his manifestation are estabhshed in the depths of the upper 
and the nether seas: he is the Axis of the Universe, in whom it comes to be 
and goes to be not. By whatever name, personal or essential, the Spoken 
Word, the Wheel in Revolution, the Tree of Life, or Fiery Pillar, he may 
be called, in whatever form he may be imagined, who surely takes the forms 
imagined by his worshippers, for all convenient means are at his conomand, 
he, Tathagata, Agni Vaisvanara, Brahma-Prajapati, Christ, or Idea of 
Muhammad, is one and the same, his throne is single. As Kabir expresses 
it, echoing classic formulae in what is still the lingua franca of a hundred 
million speakers: 

What a wonderful lotus it is that blooms at the heart of the wheel; who are its 
comprehensors ? 

There in the midst thunders the self-supported lion-throne, there the Great 
Person shines resplendent.'^ 
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1 {page 3). The likeness of any thing as such, presented to the eye’s intrinsic faculty, is 

merely an occasion of sensation, and necessarily without meaning; recognition being 
an animal, not an intellectual operation. 

2 {page 3). In one sense, though not essentially, the aniconic image may be regarded as 

more a likeness of Him, that is in so far as it reminds us of the relative unimportance 
of the human. mode, as merely a particular case amongst the possibilities of exist- 
ence. 

3 {page 3). Cf. Jaiminlya Upani^ad Brahmana, III, 32, “This the Satyakirtas say: ‘As 

to the Angel whom we worship, of him we say that there is one aspect in the cow, 
another in beasts of burden (horses), another in the elephant, another in man 
{puru§a,), another in all existences; such is the Angel’s omni-aspectuahty {sarvarh 
rupam).’ That same single aspect is the Spirit {prana).” 

“Just as httle” should be noted, for this is not a pantheistic point of view, it is 
merely “not anthropocentric.’’ St. Francis also preached to the birds and fishes, 
for “the whole creation groaneth and travailleth together.” 

4 {page 4) ■ A prohibition of this kind is alluded to in Ch. 48 of the Vinaya of the Sar- 

vastivadins. See Waley in “Melanges chinois et bouddhiques,” Inst. Beige des 
Hautes £tvdes Chinoises, I, 1932, 352. Compare Nanda’s refusal to provide bio- 
graphical material for the representation of the events of the Buddha’s life in 
a drama, related in the Kah-gyur (Schiefner, Tibetan Tales, no. xiii) . With tathdgata, 
or tathdgata cf. a agdt, ^g Veda, X, 53, 1, with reference to Agni. 

5 {page 4)- That of Strzygowski’s “Mazdean art,” but this is no more Iranian than 

Indian. 

6 {page 4). A cetiya, as appears from the present text and elsewhere, is not primarily a 

building, but any object made use of as a sacred symbol or cult object. A shrine in 
the sense “temple” is cetiya-ghara. Cf. my Yak^as, I and II, passim, and B. C. Law, 
“‘Cetiya’ in the Buddhist Literature,” Studia Indo-Iranica, 1931, pp. 42-48. 

7 {page 4)- From paribhoga, objects used by or in connection ■with the person; thus 

equally in the case of the dead or absent person, traces or rehcs other than any part 
of the body itself. In the present case, for example, the Buddha’s begging bowl, gar- 
ments, the tree under which he attained enhghtenment, the hut occupied by him; 
and probably, though more abstractly, such “things” as the wheel which he set in 
motion in Benares. The sariraka and pdribhogaka cetiyas are then precisely those 
symbols which are alluded to as “traces” {dhatu) in the Saddharma Puydarika; the 
term dhatu appearing also in dhatu-gabba = dagaba = thupa = stupa, “tope.” 
8{page8). ]^g Veda, 1, 2i, 7 ; IV, 13, 5; X,82,5(?); AtharvaVeda,'K,7,38; Chandogya 
Up., VI, 8, 4; VI, 11, 1; VI, 12, 2; Svetdsvatara Up., Ill, 9; Taittirlya Up., I, 10. 
For the pre-Buddhist tree cults and their survival in Buddhist ritual see my Yak§as, 
Pts. I and II, Washington, 1928 and 1931, and “Early Indian Architecture, II, 
Bodhi-gharas,” in Eastern Art, III, 1931, 

9 {page 8). Regarding the “up” or “dowm” of the roots and branches, it should be 
observed that this is not a question of local direction: if certain texts say “down” as 
if from Waters enclosing the brahmdnda, and the representations are of upward 
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growth, as if from a given platform of being, both are equally correct, in that the 
Waters are no less omnipresent substance than the Self is omnipresent essence. 
There is no question so far of “aerial roots” ; these are alluded to only in the Aitareya 
Brahmayn, VII, 31, and Bhagavad CAtd, XV, 2, where they are explained as the 
“bonds of works.” 

10 (pages). Sahkardcarya interprets rerivd (Taittirlya Uy-,!, 10) as either “mover” 

or “remover” (for the latter implication cf. Bhagavad Gita, XV, 3, asvattham . . . 
chittvd): “mover” is most appropriate in our text, but either sense would be in- 
telligible, inasmuch as pravrtti and nivrtti, outflow and inflow, spiration and despira- 
tion, are simultaneous movements of the cosmic “pulse” of the Self. 

Vedic “yaksa," in its general application to Varuna, later Brahman, represents 
in our view an essential name of the manifested deity as mover in the Tree of Life. 

11 (page 10). The tree itself is analogically the Great Awakening, not merely the sign of 

the place where the Awakening was accomplished, which from the standpoint of the 
developed Buddhology was not an event in Time. Cf . pratyabudhyata, “awakened,” 
“illuminated,” with reference to angelic, prophetic, or human knowledge of Brah- 
man, whereby the one awakened is identified with That, Brhadarayyaka Up., 
I, 4, 10; and pratibodhavidiiam matam amrtatvam hi vindate, dtmand vindate mryam 
vidyayd vindate amrtam, “It (brahman) is thought of as known with Awakening, 
for thus one finds what is deathless; by the Self one finds the virile-strength, by 
knowledge one finds the Deathless,” Jaimimya Upani^ad Brahmaya, IV, 19. 

Bvdh is primarily “to awaken,” and metaphysically, from the sleep of potentiality 
to actuality of operation; in this sense we find in the Rg Veda not only vsarbudh, 
but the verbal form abodhi, “awakened” (I, 157, 1; III, 5, 1; V, 1, 1; VII, 9, 1), 
applied to Agni, who is the Enlightener rather than the Enlightened. Hence we 
prefer to the familiar “Great Enhghtenment” the rendering “Great Awakening” 
for mahasambodhi; and for bodhi-vrk§a, “Tree of Awakening” to “Wisdom-tree.” 
If it be desired to retain the notion of illumination, which is inherent in this sense 
that the awakening is a beginning to shine, it should be with full awareness that 
the Great Awakening is with reference not only to him who wakes, but also to 
those on whom he shines. The Mahasambodhi is in fact the Buddha’s true birth 
into the worlds, all that precedes properly belonging to the Interior Operation, 
though developed in the texts quasi-historically. 

Pah Commentators explain bvdh by avagamane, “coming down,” tantamount to 
avacarana, “descent,” cf. avas caran, of Agni, Rg Veda, VI, 9, 3; by bodhane “awak- 
ening”; and as “to rise up” (utthahati, Atthasalinl, p. 217: ct vd asthdt, oi Agni, Rg 
Veda, rV, 18, 5; Sayana on V, 19, 1, sthitam paddrthajatam, “sthd means to be bom”; 
and thitako . . . pathaviyarh patitthdya, Niddnakathd, p. 53) from the sleep of the kin- 
dred of the sUme (kilesa-sanidna-nidddya) ,ot to understand the Four Ariyan Truths, 
or to reahze Nibbdna.” Here it can be clearly seen how edifying secondary mean- 
ings have been given to the root which meant originally to “come into existence,” 
or “be manifested.” Kilesa (Skr. klesa) has generally in fact a moral value in 
Pali Buddhism, but the fundamental sense of “shme,” and the involved notion 
of “germinal heat” (kilissati = upatdpe, Dhtp., 445 and Dhtm., 686), cf. klis, 
to suffer, and dkllta = “shme” in Srlsukta, 12, and the imagery of the lotus, 
born in the mud and yet unstained (p. 21), whereas in the Srisukta, 11 and 17, we 
have merely kardamena prajd sra§td sambhutiih gamayamasi “we thy children em- 
anated from the mud would go forth into existence.” The force of these compari- 
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sons is to show that the language of Pali Buddhism is inherited directly from Vedic 
sources, though generally with an ethical in place of the originally metaphysical 
apphcation. In the Rg Veda, the Awakening is to Existence, in Buddhism to Non- 
existence. The contrast is less than might appear at first sight, for the “Turning of 
the Principial Wheel” has neither beginning nor end {dharmam desemy ahu nit- 
yakdlam, Saddharma Purjdarlka, XV, 1, or as Rg Veda, V, 58, 5 expresses it, “none 
of the spokes is last in order”); Dawn and Sunset, Life and Death, follow each 
other in unending sequence, and from the standpoint of the Understanding of Same- 
ness (samatdjnana) this is not really a sequence but an act in simultaneity. 

12 (page 10). On tejas in Buddhism see J. Ph. Vogel, “Het Sanskrit woord tejas (= gloed, 

vuur) in de beteeknis van magische kraft,” Med. K. Akad. Wet., afd. Letterkunde, 70, 
B, 4, Amsterdam, 1930. An error should be corrected here, viz. p. 107 and PI. II, for 
on the occasion of “ Indra’s visit ” the Buddha’s grotto is illuminated, not by his own 
tejas, but by that of the visiting angels, as expressly stated in Digha Nikaya, II, 264 
and 269. Tejas as one of the “five elements” (e. g. in Svetdsvatara Upanisad, VI, 2) 
corresponds to “phlogiston,” Bohme’s “ignited air.” 

13 (page 10). Also Fergusson, Tree and Serpent Worship, PI. LXVII, mid-left, and LXX, 

top-centre and mid-right; Bachhofer, Early Indian Sculpture, PI. 114, left-centre. 

14 (page 10). The fiery pillars are mentioned by Kramrisch, Indian Sculpture, 1933, note 

209. The importance of the fiery element in Buddhist symbolism was recognized by 
Maisey, Sanchi and its Remains, 1892, Ch. X, and later by Foucher and Vogel in 
connection with the representation of shoulder-flames, the double miracle, etc. I 
have argued elsewhere (A New Approach to the Vedas, 1933, p. 43) that Agni Vais- 
vanara, Christ, the idea of Muhammad, and others, are ontologically identical 
Persons. The historical narrative of the Buddha’s “life,” for example, like that of 
the Christ’s, must be regarded as a contraction or reflection of the cosmic relations ; 
the Buddha as Gautama is an incarnation of Agni. Assuming that an historical 
Gautama may really have taught, the mere “man” is altogether hidden by the aegis 
of divinity, and surely would have willed it to have been so. 

15 (page 10). In Rg Veda, I, 59, 1 and 2, Agni is “a pillar (sthuya) supporting the kin- 

dreds” (jandn, viz. angels and men) ; in IV, 13, 5, “established as an angelic pillar 
(skambha) he rules-and-wards (pdti) the firmament” (naka, that Middle Space, 
antarik^a, in which all existence is extended) ; ibid., X, 5, 6, “He is a pillar (skambha) 
of life at the parting of the ways”; ibid., V, 29, 4, “Heaven and Earth he pillars- 
apart” (vitaram viskabhayat). That axis of the Universe is also, as stated explicitly 
. in ibid., X, 89, 4, the axle-tree of the Solar Car, “by the axle of his wheeled car he 
indeed by his powers pillars-apart Heaven and Earth” (ak§eneva cakriyd saabhir 
visvak tastambha prthimm uta dyam). In Atharva Veda, X, 8, 2, the pillar (skambha) is 
“all that is hj-postasized” (sarvam atmanvat), and the entire hymn, X, 7, lauds the 
same pillar wherein all existence {bhuvana) is infixed (drpitd) ; this axis of the Uni- 
verse (which is also the axle-tree of the Solar Car and the trunk of the Tree of Life), 
though single in its proper form (svarupa, Dante’s forma universal, Paradiso, 
XXXIH, “one simple Light, that in its depths encloses, as in a single volume, all 
that is scattered on the pages of the Universe),” is also the form of very different 
things (visvarupa). The Scholastic notion of exemplarism is implied, cf. Eckhart, I, 
182, “Everything is pictured in His Providence,” which corresponds again to the 
notion of the world-picture, “painted by the Self on the canvas of the Self,” San- 
karacarya, Svdtmanirupana, 95. 
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The axis of the Universe is coincident also with the fiery Siva-Iingam set up, 
according to the Devadaruvana legend, in the foundations of the Earth {Hataka, 
the Land of Gold, see p. 531) and extending upwards to Heaven, see F. D. K. Bosch, 
“Het Linga-Heiligdom van Dinaja,” Tijdschr. K. Bat. Genootschap van Kunsten en 
Wetenschapen, LXIV, 1924. The axis in its most general aspect corresponds to the 
vertical of the Cross, as to which, and for further details of application, see M. Rene 

y Guenon’s admirable treatise. La Symbolisme de la Croix, Paris, 1931. 

16 {page 10). Also Fergusson, Tree and Serpent Worship, cut on p. 114. At the very sum- 
mit of the jewelled tree, hardly visible in the reproductions, is represented a royal 
umbrella, comparable to those which are seen above contemporary more realistically 
depicted Bodhi-trees, or stood over the early anthropomorphic Buddha images, and 
to the more elaborate baldachins of Far Eastern art. Considering the symbol of 
royalty above, and the marks of the dharmacakra on the feet, it could not have been 
/ more clearly asserted, “This is the anointed King of the Word.” 

'^17 {page 10). The formula is not remote from that employed in the representations of the 
Tree of Life in Assyrian art, cf. for example Propylden Kunstgeschichte, II, Pis. 


498, 499. 

18 {page 12). Mara, Will-spirit, Kamadeva, angel of love and death, Vedic Gandharva 

(whose “daughters” are three forms of the Vedic Apsaras), is the indwelling Yakga 
of the Tree itself. It is at the foot of the tree that any Yakga has his seat or altar (cf. 
my Yak.?as, I, PI. 20, lower-left), where his presence is to be inferred or may be mani- 
fested in an image made with hands. So when the Bodhisattva takes his seat at the 
foot of the Wisdom-tree “with his back to its trunk,” bodhikhandam pitthito, J., I, 
71, he is trespassing on Mara’s ground, and Mara naturally lays claim to and de- 
fends the throne as his by right, as well he may, who is the “first born of the angels,” 
the Will to Life, Eros, causa causans of the world, prime mover of the Tree, auton- 
omous in the realm of existence, inasmuch as all existences live-dependent-on 
{upajlvanti) their such-and-such desired ends {Chandogya Up., VIII, 1, 5). 

It should be observed that the “ Aw'akening” of the ^g Veda is from potentiality 
to act and with respect to w'orks; w'hile in the Upanigads and Buddhism, the “Awak- 
ening” is from activity to understanding, and tow'ards a cutting off of the will to 
experience. These opposite points of view', though both at one and the same time 
inherent in the ultimate reahty, correspond to those from which, on the one hand, 
the Tree of Life is regarded as a manifestation to be fostered, and, on the other, as 
one to be cut off. The conflict is precisely between those principles which are repre- 
sented by Mara and Buddha; who however opposite in nature are one in essence, 
and therefore at one beyond experience where “all principles are same.” Cf. the 
characteristic Mahayana text samsararh caiva nirvanam manyante tattvadarsinah, 
“Those who have \’ision of the Quiddity do not distinguish between the Vortex of 
Life and the Extinction” {Cittavisuddhi, attributed to Aryadeva, see H. Shastri in 
JASB., LXVII, p. 178). 

In Christian terms, sariisara is “storm of the world-flow” (Eckhart, 1, 192). 

19 {page 12). As the Samyutta Nikaya, IV, 102, very correctly expresses it, “even the 

king of the Angels {devdndm inda) is not emancipated so long as there remains in 
him any occasion of existence,” and this must hold for the Buddha himself, “Angel 
of Angels” {devdtideva), whose nibbana is by definition sa-upadi-sesa. 

WiU is the cause of existence {Rg Veda, X, 129, 4; Mahabharata, III, 313^, 98, 
kamah samsarahetuh) ; Buddhism makes its goal not the sarhsdra, but nissaraya. A 
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Jataka preserved only in a Chinese text, but illustrated at Mathura, has for its motif 
that “existence is the worst of all evils” (Foucher in JBORS., 1920, pp. 47-53, 
Vogel, La Sculpture de Mathura, PI. XVI, a). 

Those who attempt to show that Buddhism does not teach the extinction of all 
desire miss the point : that Bodhisattvas and those like them are moved by what we 
believe are right desires, commendable ambitions, concerns the Way, and not the 
Goal. The very fact that the Buddha speaks to “others” reminds us that “whiles we 
are on the way to God we have not gotten him.” All traditions as to the last death 
of the soul are in agreement that that is a total death with respect to all self-willing 
and self-thinking: “prudence (adhyavasdya), conception (sarhkalpa), and notion of 
I-and-mine {ahhimdna),” Maitri Up., VI, 30, must be destroyed, the “last way” 
(parama-gati) implying a state of “de-mentation” (amanibhava) and a “self- 
naughting” (nirdbhimdna), ibid., VI, 30 and 34. Our resistance to these points of 
view, our reluctance to admit that Nirvana implies a super-individual existence, 
Parinirvana a total release from existence, is purely sentimental ; actually, existence 
of any kind is being in a mode, therefore indigent and uninfinite, less than the 
summum bonum. On “de-mentation” see also note 128. 

20 {page 12). On the other hand, we must not be disconcerted if these distinctions are not 

always rigidly maintained; they are, in fact, “logical, not real.” Buddhahood is vir- 
tually, if not actually, Parinirvana; God is virtually Godhead; the jhanon and 
svabhava- aspects of the Dharmakaya are not divided. 

21 {page 13). According to the well-known Aupani§ada aphorism, the Ultimate Reality 

is “Not so, not so”; cf. Bohme, “God is properly to be spoken of as No Thing,” 
Dante, Convivio, III, 15, “Things which our intellect cannot behold ... we cannot 
understand what they are except by denying things of them,” and Maimonides, 
Guide for the Perplexed, 1, 59, “By affirming anything of God you are removed from 
Him.” Hence the Buddha’s refusal to discuss Nirvana. 

22 {page I 4 ) • Cf . also my “ Notes on Indian Coins and Symbols,” Ostas. Zeitschr., N. F. IV, 

1927/28, pp. 180, 181. 

23 {page I 4 ) . The vajra of iconography represents the axis with its two three-pointed ends. 

Comparison of ^g Veda, I, 51, 10, and 1, 121, 12, gives us the synon 5 Tny vajra = 
sahasa, “strength”: in the former passage, it is by the “strength” found by Ka\’ya 
Usana (“the Poetic Will”) that Indra with strength holds Heaven and Earth apart 
{rodasd vi badhate — Sayana glosses vibadhate by te bibhlte, a ity arthah, “are afraid,” 
an interpretation to be correlated with ablbhatsata and te vyadravatam in Jaiminvya 
Upanisad Brahmarm, I, 50, and 54). Indra is here acting instead of or on behalf of 
Agni, whose function it is to di\ide or pillar-apart {viskabh, etc.) Heaven and Earth 
throughout the Cosmic Day, and is often called the “Son of Strength,” sahasas 
putrah or sunuh. Thus sahasas putra = ah^a-ja = vajra, and we have proof that 
the vajra originally represented “Fire”; and at the same time another fink between 
Agni and the Buddha, with his “adamantine” nature. 

24 (page 14). The sacrificial post as a vajra is eight-angled, “for the attainment of all 

desires” {a.^tasrir, KauMtahi Brahmana, X, 1), which form might be expected in con- 
nection with (1) the notion of eight directions meeting at a common centre, and (2) 
the knovTi prevalence of eight-sided pillar forms in early Indian art, cf. attharhsa 
sukatd thambha, Jataka, VI, 173. Cf. descriptions of Figs. 3, 13. 

Account should also be taken of the history of the “thunderbolt” in Western 
Asiatic iconography, see Jacobsthal, Der Blitz in der orierdalischen und griechischen 
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Kunst, Berlin, 1906; Jacobsthal’s Figs. 1, 2, 4, 5, for example, depict single, bifur- 
^ cated “vajras.” 

25 (page 16). Indraji, “Antiquarian Remains at Sopara and Padana,” J. Bombay Br. 
R.A.S., XV, 320 and PI. 3. 

(page 16). “Notes on Indian Coins and Symbols,” loc. cit. 

27 (page 18). E. g. at Bhitargaon, Cunningham, A.S.I. Reports, XI, 1880, PI. XVII; at 

BadamT, Mem. A.S.I. , XXV, Pis. XI and XXIIa; also at Eltira, in the Dasavatara 
cave. 

28 (page 18). Temple, “Notes on Antiquities from Ramannadesa,” Indian Antiquary, 

1894, also Ray, Brahmanical Gods in Burma, 1932, Pis. 4, 5, cf. Kak, Ancient 
Monuments of Kashmir, 1933, Fig. 39. 

The Birth of Brahma compositions (as well as older representations of lotus 
forms arising from a Yaksa’s navel) are very like, and may be the source of, the 
Tree of Jesse formula which appears in Christian art towards the close of the 
eleventh century; the example which forms a pulpit panel in the Church of S. 
Leonardo at Arcetri may be cited as showing very clearly the equivalence of western 
Rose and eastern Lotus, the Mother of God, who is the central flower on the stem 
that rises from the navel of the recumbent Jesse, corresponding to the Indian Maya- 
Laksmi; see my “The Tree of Jesse and Indian Parallels or Sources,” Art Bulletin, 
XI, 1929, and further discussion in Parnassus, Jan. 1935. 

29 (page 18). Cf. Dante, Paradiso, XXX, 116, 117, quant’ e la larghezza di questa rosa nelV 

estreme foglie? 

30 (page 18) . Vasi?tha : ^g Veda, VII, 33, 11, cf. Brhad Devata, V, 154-155, Nirukta, V, 14, 

Sarvdnukramanl, 1, 166. Agni : Rig Veda, VI, 16, 13. Atharva Veda, X, 8, 34, where the 
Year- or World-wheel is supported by a lotus, vdll be discussed later. Another ver- 
sion of the same myths is represented in the legend of Pururavas and UrvasI, and 
their son Ayus. In each case we are concerned with a primordial trinity of Father 
(Mitra-Varuna, Heaven), Mother (UrvasI, Earth), and Son (Vasigtha, Agni, Ayus, 
Life) of God. Identification of Agni Vaisvanara with Vasi§tha and Ayus is further 
implied by Atharva Veda, X, 8, 20, where the expression “churned, or rubbed, forth” 
(nirmanthate), appropriate to Agni, is used with reference to Vasu (= Agni or 
Vasigtha), and Rg Veda, I, 31, 5, 1, 67, 5, 1, 68, 3, etc., where Agni is spoken of as 
“Single Life” or “Universal Life” (ekdyu, visvdyu). Our present concern is with 
the ontological equivalence of the Buddha vdth Agni, Ayus, etc.; we have already 
recognized the Buddha in the form of a fiery pillar supported by a lotus, and seen 
that this corresponds to a Vedic image of Agni. 

Note that in Brhad Devata, V, 154, puskare sthitah need not mean “standing up 
in the Lotus,” but rather “insistent in the Lotus,” sthitah being virtually the same as 
pratisthah. Just as in Brhadaranyaka Up., II, 3, 1, sthitah, applied to the murta 
Brahman, i. e. Brahma, means “existent,” and as sthitah is used in the Saddharma 
Pundarlka to express that the Buddha is still living, not yet Wholly Extinguished. 
Sumlarly, sthayitd, persistence,” “continued subsistence,” is used of the relative 
unmortality of the “ angels with respect to works,” such as Indra. Sthitah is thus by 
no means contrary to padmasana] in the Bhagavad Gita, XI, 15, Brahma is kama- 
Idsana-sthah, that is “present,” “born,” or “manifested” — not “standing”— on a 
lotus-throne. Cf. my New Approach to the Vedas, 1933, note 111 (stha is existare, 
or as Sayana says, “to be born”). 


[ 68 ] 



NOTES 


“Earliest references” is said with respect to Indian sources. The texts cited 
from the Rg Veda can scarcely postdate 1000 B.c., a conservative estimate, not to 
mention that the Vedas represent an already late and sophisticated tradition. In 
EgJTtj Heru-pa-khart (Harpocrates), the child Horns, son of Isis and Osiris, image 
of ever-young and self-regenerating life, is represented as lotus-bom and lotus-sup- 
ported throughout the Ptolemaic period, i. e. from about 900 b.c. onwards. See 
E. W. Budge, The Gods of the Egyptians, I, opp. p. 484, and Book of the Dead, Papyrus 
of Ani, PI. 28; Catalogue generate du Musee de Cairo, XXIX, PI. XI, items 38, 221 
and 222; Illustrated London News, January 21, 1933, p. 84. A head of Tutankhe- 
men supported by a lotus has been interpreted as representing him as “the young 
Sun-god emerging from a lotus flower which sprang out of the primeval waters 
when creation took the place of chaos” (Illustrated London News, May 23, 1931). 
See further A. Moret, “Le Lotus et la Naissance des Dieux en Egypte,” Journal 
Asiatigue, May, 1917. The conception of Horus goes back at least to the New 
Empire (nineteenth century b.c.), but there is no evidence for the representation of 
the child in or on a lotus until later. Lotus forms are said to appear in Mesopota- 
mian art “only with the pressure of Egyptian influences, from the middle of the 
second millennium” (b.c. onwards), Andrae, Coloured Ceramics from Ashur, p. 5; 
but Indian sources would be equally conceivable. We can only assert that lotus 
symbolism must date back at least to the second millennium b.c., without being 
able to determine its precise origins. 

31 (page 19). For they are of mutual origin, anyonyayonitd, itaretarajanmdnd, Bfhad 

Devatd, 1, 71, and Nirukta, VII, 4. The trinity of the Several Angels who are thus of 
one and the same sphere and birth (salokyatva, ekajatatva, Bfhad Devoid, I, 98) corre- 
sponds to those munerous Buddha trinities in which the Buddha stands between 
two Bodhisattvas, supported by three several lotuses springing from a common 
stem, which rises from the Waters. 

32 (page 19). I. e. Agni as First Principle is embodied as Agni Vaisvanara, the “Dis- 

tributive Fire” “grandson of the Waters.” 

33 (page 19). By no means necessarily in the terrestrial mode; in fact, the lotus is generally 

employed to denote a universal, or at least angelic, existence. 

That the “Earth” is not merely our terrestrial land, but any “ground” of life 
(cf. Bohme, “even thy own earth, that is thy body”; pundarlka as human body, e. g. 
in Atharva Veda, X, 8, 43, puryiarlkarh navadvdram . . . tasmin yad yaksam dtmanvat 
tad vai brahmavido viduh, “the lotus of nine gates, what Self-ish Genius is therein, 
that only the Comprehensors of the Brahman know,” where yak§as, as usually in 
the Brahmanas and Upanisads, = Brahman; and Chandogya Upanisad, III, 12, 3, 
“ what this earth is, that is the same as what the body in man here is . . . the heart, 
whereon are established, pratisthata, the breaths of hfe”), is clearly recognized by 
SSyana, commenting on Rg Veda, VI, 16, 13, where he says “Earth is the support 
of existences in every world” (bhumisca sarvajagata adharabhuteti) , cf. prthivi used 
in the dual or plural to denote the Two Worlds or Three Worlds, Rg Veda, passim, 
e. g. I, 108, 9 and 10, VH, 104, 11, X, 59, 4. 

34 (page 19). Vasistha, primarily an aspect of Agni (as was recognized by Siecke, Liebes- 

geschicKte des Himmels, 1892, p. 73), is also rightly identified with Prajapati and 
Daksa, Satapatha Brdhmana, II, 4, 4, 2, and called a Prajapati, Mdnava Dharmasds- 
tra, I, 34. Prajapati is Brahma, padma-ja; cf. Bhdgavaia Purd^a, III, 20, 15-16, 
“From the navel of the Lord sprang up a lotus, resplendent as a thousand suns, the 
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abode of all living things {mrva-jlva-nikaya) where the Ruhng Power (svaraj) himself 
of himself came to be (svayam abhut, cf. “ svayambhu” = Brahma).” It may be ob- 
served that svayambhu, characterizing Prajapati as demiurge, corresponds to the 
conception of Agni as “self-lighted” (agnina agnih samidhyaie, Rg Veda, 1, 12, 6): 
and this idea in the Rg Veda, where Agni is typically punar punar jayamanah, 
“constantly reborn,” underlies the Buddhist comparisons of rebirth as the lighting 
of one flame by another without “individual” identity of the substance enflamed. 

35 {page 20). Summarized more fully, “the lotus-leaf is a basis (pratistha), for it is this 

earth (prthivi), and earth is a basis . . . this same earth is Agni’s womb (yoni) . . . 
one who is not thus supported {praiislho na bkavati), he is as it w'ere unsupported in a 
far country.” Cf. the epithet supratisthapada, “with firm-based feet,” applied to the 
Sambhogakaya Buddha, Maitreya-Asahga, Uttaratantra, II, 16, where it may be 
taken for granted that the Buddha is understood to be lotus-seated. Cf. J., I, 53, 
pathaviyam patiithaya, “standing on the ground,” corresponding to the iconography 
of the Nativities, in which the infant Bodhisattva is usually represented as standing 
on a lotus. 

In connection with the phrase “extended on the back of the Waters” it should be 
noted that some of the commonest designations of “Earth,” e. g. prthivi, urm, ut- 
tdna, imply precisely “extension,” and further that it is expressly stated that the 
extent of Earth is necessarily equal to that of Heaven, for the Sun, though repre- 
sented on earth by Fire, cannot be thought of as confined, “for he fills all these 
worlds” (Satapatha BrahmarjM, VIII, 7, 2, 1 and X, 5, 2, 8). 

36 {j>age 20). In the older texts w^e find simply pu§kara, “lotus,” which may imply the 

whole plant or only the flow'er. In Atharva Veda, X, 8, 34, the flower is specifically 
mentioned (apam pu§pam) ; in Maitri Up., VI, 2, cited above, the mention of petals 
implies “flow'er,” as do the later terms padma-ko^a and padma-garbha. In any case, 
the expanded flower is the immediate support, though the whole plant, consisting 
of stem, leaves, and flower, is often represented. In Jaiminlya Upani^ad Brahmar^a, 
IV, 3, the “flowers of aevitemity” {amrtasya pu^payi) are no doubt lotuses. 

37 {page 20). It is by no means intended to assert that the chthonic basis of existence can 

be or is only indicated by the Lotus. On the contrary, the Earth may be represented 
by the spirits of the Earth, viz. the Guhyaka Yakgas, or Bhumma Devas, cf. my 
Yaksas, I, 8, my HIIA., Figs. 38, 66, and the Yakushi Buddha pedestal de- 
scribed below. Or various animals may be the supporting bases of angelic beings, 
their “vehicles”; or the ground may be represented simply by a plane surface or 
platform. 

In Rg Veda, VII, 88, 3 and 4, by a closely related image, the support of Vasistha 
in the Waters is called a ship {nau), wherein he, Varuna’s Son, appointed Prophet 
{r?i), rides gladly with Vanina in mid-ocean “when first the heavens were spread out 
and dawns outstrung,” that is wEen time began, the ship of fife left port, the Flower 
of the Waters showed above the waves. That image of a ship wherein the Universal 
Man and Progenitor sails upon the Waters is clearly an aspect of the Vedic devaydna 
and pitrydna, and corresponds to Manu’s voyage in an ark {nau) in the Indian form 
of the Flood Legend; and provides an archetype for all that Buddhist imagery of a 
voyage across the sea of life which is implied in the terms Hinayana and Mahayana, 
the Lesser and the Greater “Voyage” (not, as generally translated, “Vehicle”), 
which are at the same time one and the same voyage, Ekayana. The Lotus is the 
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vehicle of life: for him who imderstands {vidvari) bearing him on toward a known 
port, but for the foolish {avid) storm-driven to an unknown landfall. Cf. Rg Veda, 
VIII, 42, 3, and 72, 3. 

38 (page 20). In the present monograph we have not emphasized the distinction of Upper 

{para) from Nether {apara) Waters, representing respectively the possibilities of 
existence “ above ” and “below,” in yonder world and this world. Heaven and Earth. 
It may, however, be remarked that the Lotus nearly always appears in the glory or 
nimbus {prabhd-mandala) of the Buddha and other celestial figures (cf. Fig. 36) of 
the Buddha or other angelic figures; the two flowers, one behind the “head,” the 
other beneath the “feet,” and each a reflection of the other, representing the 
“grounds” {pj-thim,) of existence in extenso {rdjasika, antarikse) between them. Cf. 
Satapatha Brdhmap.a, IV, 1 , 5, 16, “ Agni is verily the lotus of this Earth, the Sun the 
lotus of yonder Sky”: and ibid., VII, 1, 1, 24, Upper and Nether Waters. 

39 {page 21). The version of Caland, Pancavirhsa Brdhmana, 1931, p. 494, is too specific: 

naksatra in the plural need not mean only “stars,” cf. jBg Veda, X, 55, 4, where the 
first of lights {vibhdndm, glossed by Sayana as grahanak$atrddlndm) by its s hining 
brings to birth {ajanayah) the pustasya pustam, tantamount to the apdrh puspam 
of Atharva Veda, X, 8, 34. Nor need avakdsa imply a fight shining only at night; 
Caland himself cites Mdnava Grhyasiitra, II, 1, 5, where avakcBe — “ at daybreak.” 

40 {jpage 21). Apart from this hermeneutic etymology, the more strictly correct deriva- 

tion of puskara is from root pu§, to grow or increase, bemom-ished, etc., cf. Rg Veda, 
X, 55, 4, where pustasya pu§tam, “the amplitude of increase” or “growth of 
growth,” which is brought forth by Dawn, is tantamount to puskara, the World- 
Lotus rising from the Waters at the dawn of creation, just as the day-lotus opens at 
sunrise in actual experience. Cf. Yaska, Nirukta, V, 14, pu§karam antarik^am, 
po§ati bhutdni, “The Lotus is mid-space, it propagates beings,” and Visyu Purdiju, 

I, 8, 23, padma svadhd Sdsvatapustidd, “The Lotus-lady is intrinsic power, the con- 
stant giver of increase.” 

41 {page 22). Sn, “glory,” “beauty,” in the Rg Veda, is constantly an “attribute” of 

Agni; laksmi, “auspicious sign,” is mentioned only once. In the Brahmanas, Upani- 
sads, and later, Sri-Laksml is usually one angel {devl) and corresponds to the Vedic 
Apsaras, and other aspects of Aditi. The description of SrI-LaksmI in the Srd- 
sukta, of Brahmana-Upanisad period, corresponds in all respects with the icono- 
graphic formula as found in Early Indian art (see my “Early Indian Iconography,” 

II, in Ea.stern Art, 1, 1928) ; here again the close connection is with Agni (Jatavedas). 
The following is abbreviated and condensed from the full text as given by Schefte- 
lowitz, Apokryphen des Rgveda, 1906, pp. 72-79: “Who is gladdened by elephants 
. . . bathed by elephant-kings, with golden vessels {gajendrair . . . sndpitd hema- 
kumbhair) . . . Mother Sri (cf . Sirimata at Bharhut) . . . the lush, in the lotus lake, 
the pillar {yasti), golden . . . we, thy children, coming forth from the mire {karda- 
mena prajd srastd, cf. the hmnan body as “puridanka”), have proceeded to exist- 
ence. . . . Lotus-faced, lotus-shouldered {padma-uru), lotus-eyed, lotus-bom, darling 
of Visnu . . . Mahalaksmi, lotus-wonted . . . set down thy lotus-foot within my 
heart {hrdi sarh ni dhatsva).” The cult of Siri-devata is referred to in Milindapanha, 
191, her followers being spoken of as bhaktas. 

Lakga (Sri, Laksa, fisted amongst the brahmavddinl, or feminine seers, in Bfhad 
Devatd, II, 84) is evidently synonymous with Lafcswii. 
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42 {page 22). See my “Early Indian Iconography, II, Sri-Laksmi,” Eastern Art, I, 1929; 

“Notes on Indian Coins and Symbols,” Ostas. Zeitschr., N.F., IV, 1927/28; and 
“Archaic Indian Terracottas,” Ipek, 1928, Figs. 25, 30. 

43 (page 22). “Images indiennes de la Fortune,” Mem. cong. I’Asie Orientate, 1, 1913; and 

“The Buddhist Madonna” (in The Beginnings of Buddhist Art, 1917). 

44 {page 22). LaksmI’s o^m “lotus-birth” is thus not exactly the same thing as Agni’s 

or Vasistha’s, for she is the Lotus as well as Sirl-mata; mother, not sister, of all those 
whose coming to be is from a lotus-womb, abja-yoni. It may be noted that Lakgmi 
as Goddess of Fortune consistently preserv'es her fickle apsaras character, reminiscent 
of Urvasi; it is only as the Earth, as Bhumi-devi, that she stands firm. 

45 {page 22). In Rg Yeda, 1, 164, 8, if we accept the interpretation of Sayana, we have “the 

germ {garbha) was in the cloud” {vrjani); but it would be more natural to take 
vfjanl as “holy site,” hortus inclusus (cf. vrajah . . . saparisrayah, Brhadaranyaka 
Up., VI, 4, 23, where cosmic analogies are applied to human generation). In any 
case, the Mother (Earth) is here associated {yukta) with the Father (Heaven) and it 
is made quite clear that she is fertihzed by an essence that can only have fallen from 
Heaven as rain; “she the shy one was penetrated by the tincture (rasa),” cf. Rg 
Veda, VH, 101, 3, “The Father’s juices {payah) grasped {prati-grbhnati) the Mother, 
thereby are increased both Father and Son,” Rg Veda, I, 164, 51, “the rain- 
clouds {parjanyah) animate {jinvanti) the Earth,” and similar passages. It is the 
descent of the rasa-bearing rains that is represented in the Gaja-Lak§mi composi- 
tion, which is rather a Conception than a Nativity. But that Conception, being of 
Life universally, may well have been thought of as Siddhartha’s, whose name sig- 
nifies “Accomplishment of Purpose.” The notion of impregnation by a cloud or 
rain is present even in the more famihar Buddhist Conceptions, where the Bodhi- 
sattva descends in the form of a white elephant, though this is rationalized by 
calling it a “dream.” Cf. the elephant Paccaya, of sky-faring descent, connatural 
rain-giving taUsman of the Bodhisattva in the Vessantara Jataka, which is certainly 
not a tale of human happenings (incidentally, vessa — viiva rather than vaiSya; the 
“ressa-street ” is not the merchant’s street, but “Everyman’s Way”). 

The Gaja-Laksmi composition further corresponds (1) to Christian Annuncia- 
tions, where the descent of the Spirit is indicated by rays of the Supernal Sim, and 
by the Dove (birds, suparna, representing also in Vedic symbohsm, e. g. 1, 35, 7, and 
1, 164, 47 , rays of the Sun), and (2) to Danae’s conception of Perseus, if we substitute 
for the Sun, Agni with his golden seed. 

In Buddhist legend, the Nativity has been so far rationalized that no great stress 
is laid on virgin birth, though both conception and birth are in other respects mirac- 
ulous. As to the virgin birth, “ on n’a jamais cru que f 4kyamouni fut ne des oeuvres 
de ^uddhodana, de la \ allee Poussin, Le Dogme et la Philosophie du Bouddhisme, 
p. 57, and his notes. Indian tradition, however, knows a virginity of the Mother, 
Aditi, calUng her anarva, apravitd, kuman, maid yuvati, kanyd, yosd,, etc. An ultimate 
virginity of both parents is indeed a metaphysical necessity, for the twin poles of 
being, the unmoving centres of the Principial and World Wheels, act only by their 
presence and not by local movement: “He” is undiminished by his largesse, “She” 
by her parturition. 

46 {page 23). The analogous lustration of Siddhartha by twm Nagas, genii of the nether 

waters, is represented on the w'ell-known stele from Sarnath, see Foucher, Begin- 
nings of Buddhist Art, PI. XIX, Fig. 1, lower-left panel. 
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47 (pagre 23). On this meaning of Maya see my “On Translation: maya, deva, tapas,” in 

Isis, No. 54, 1933. 

48 (page 23). The name Maya-devi occurs in IMgha Nikaya, II, 7; Maha-Maya in the 

Niddnakatha (J., I, 52 etc). That the name of Maya-devl’s sister, co-wife of Suddho- 
dana, should have been Pajapati is equally significant; as remarked by de la Vallee 
Poussin, Le Dogme et la Philosophie du Bouddhisme, 1930, p. 188, “Jamais femme 
indienne s’est nommee Maya . . . Mahapajapati n’est pas non plus un nom.” 

The various accounts of the Buddha’s birth are conveniently assembled in 
Windisch, Buddha’s Geburt, Leipzig, 1908. 

In the Buddhacarita, I, 16-18, Maya is uttama devata, which may be freely ren- 
dered “Queen of Heaven,” and as regards her earthly being, is said to have “aban- 
doned, in accordance with the Law (dharma ) , her subtle nature (suk^am prakrtim).” 

Maya-devi who bears and her sister Pajapati who fosters the Bodhisattva cor- 
respond in fact to the Vedic sisters Night and Day, the two mothers of Agni, cf. ^g 
Veda, I, 95, 1, “Two of unlike aspect, each in succession cherishes the Babe,” III, 
55, 4 “One mother bears, another cherishes the Calf,” and V, 2, 2, the mahisl and 
pesl as mother and nurse. Maya-devi corresponds also to Aditi, Indra’s mother 
whose death is caused by his birth full-grown from her side, pdrsvdt tirascatd, lig 
Veda, IV, 18, see Sieg, Sagenstoffe des Rgveda, Stuttgart, 1902, 76 f. It is noteworthy 
that the name of the seer of this hymn is Vamadeva Gautama (gautama being patro- 
nymic, as in the Buddha’s case), to whom also there is attributed a lateral birth 
from his mother’s side, this birth taking place in a wood (vana, cf. Lumbinl-vana), 
as related in Sayana’s introduction to Rg Veda, IV, 18. It may be remarked that in 
Jdtaka, I, 52, Maya-devi is already on her way to Devadaha, her ancestral home, 
when the child is born in the Lumbini grove, which was common ground to the 
people of both cities, Kapilavatthu and Devadaha. Now devadaha = devahrada, 
“angel-pool,” and must surely be the same as the hrada oxsaisava of the Sarasvati 
which is “as far from here as Heaven ” (Pancavimsa Brdhmapxi XXV, 10, 12-18), and 
is the same “source” as that in which the aged Cyavana was restored to youth by 
the ASvins (apah, ibid., XIV, 6, 10, hrada, Satapatha Brdhmayn, IV, 1, 5, 12, saisava, 
Jaiminlya Brdhmapa, III, 120 and 125 expanding Rg Veda, I, 116, 10), likewise 
Varuna’s abode “at the source of the rivers of life,” sindhunam upodaye, Rg Veda, 
VIII, 41, 2, the Fountain of Life (utsa, Rg Veda, passim). That the Bodhisattva is 
conscious, and speaks, while yet in the womb is anticipated also in the Rg Veda 
with respect to Agni, Indra, Gandharva. Correspondences of this kind could be 
cited without end; cf. my Rg Veda as Land-ndma-bok, London, 1935. 

49 (page 23). In metaphysical formulation, lateral procession is an inevitable concept; 

the branches of the tree, or arms of the cross, proceeding from the vertical laterally. 
Cf. also the origin of Eve from Adam’s side; and the Caesarian birth of Rustam. 

50 (page 23). Megha, from root migh = mih, to sprinkle, micturate, emit; cf. milhu§a, out- 

pouring, bountiful, applied to Varuna and Agni, Rg Veda, passim (VII, 88, 1; IV, 5, 

1, etc.). 

51 (page 23). Anguttara Nikaya, I, 145 (III, 38). 

52 (page 24). Omicron, Letters from Paulas, 1920, p. 219. 

53 (page 24) ■ Just as in mediaeval Christianity it was asserted again of him who said of 

himself, “Before Abraham I am,” that “Christ’s birth is eternal.” 

54 (page 25). For the Samath capital see Sahni, Catalogue of the Museum of Archeology at 

Sarnath, 1914, PI. IV and p. 28. This and corresponding reliefs are further discussed 
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below. Note that from the standpoint of a more metaphysical Buddhology the “first 
turning of the Wheel” must be thought of as not first eventually, but first primordi- 
ally, in 'principio, ogre. For the pillared wheel as a representation of the sun, see 
P. E. Dumont, “The Indie God Aja Ekapad, the One-legged Goat,” J.A.O.S., 53, 
326 f. 

55 {page 2S). In more detailed exegesis: Bxhadaranyaka Up., I, 5, 15, “Self {atman) the 

nave {ndbhi), properties (vitta) the felly (pradhi)”; Svetdsvatara Up., I, 4, “we 
understand him as with one triple {trivrt) felly {nemi) . . . one mystery {moha) dually 
manifested {dvinimitta)”; Prasna Up., VI, 5 and 6, “on whom the parts {kald) rest 
firm, like the spokes on the nave {ndbhi) of a chariot (-wheel). Him I deem the Per- 
son to be knovm.” 

56 {page 26). It is not at all unlikely that the notion of the revolving well-wheel may also 

be present; cf. citations in my “The Persian Wheel,” J.A.O.S., LI, 283. 

57 {page 26). We do not mean to exclude particular adaptations, as when the cakra be- 

comes the “weapon” of a given deity, e. g. Visnu, though even in this case the Wheel 
could be understood to mean “Time,” as a destructive power. The use of the cakra 
as a divine weapon is analogous to the similar use of the vajra. 

Nor is the symbol of the World-wheel by any means exclusively Indian. It is 
constantly employed, for example, by Dante. It survives even today in the semi- 
pagan, semi-secular form of the “Wheel of Fortuna.” To be “broken on the wheel” 
represents a form of martyrdom which, like a death on the Cross, is not without its 
cosmic analogies. We cannot pursue these considerations further here, nor discuss 
the ultimate origin of the S3Tnbol (obser\'e that the svastika antedates the wheel), 
but may remark that the wheel appears also in Greek symbolism, where it is prob- 
ably of Oriental origin (see Cook, Zeus, I, p. 198 f., and Roes, Greek Geometric Art, 
1933, especially p. 46), Here too the Olympians are “only spokes in the great wheel 
of nature, not the dri\'ing force that sets and keeps her going . . . India and China 
best help us to the understanding of Dike as the wa'ij of the world and also as Right 
and Justice,” J. Harrison, Themis, pp. 464 and 523-527, cf. also Jackson in J.A.O.S., 
XXI, 171, and Kaegi, Rig Veda, note 85. Dike = asa = rta = dharma = tao as 
“Way.” 

58 {page 26). hlost of the confusion which has been introduced into discussions of Nir- 

vana and Parinircana has arisen from a failure to distinguish between the non- 
entity of the irrational (viz. very impossibility of existence) and the non-existence of 
the non- or supra-rational (viz. very possibility of existence). 

59 {page 27). Ekibhutah prajndna-ghanah, Mdiidukya Up., 5; sarupena jyotisd vivratena, 

Rg Veda, X, 55, 3; visvarh satyam, II, 24, 12; visvam ekam, HI, 54, 8; sarvadharma- 
samatd, SPt. 133, etc. 

60 {page 27). In many of the early Buddhist Dhammacakkas, the nave or hub {ndbhi) of 

the nheel is represented either as an open lotus (petals being indicated) or as the 
pericarp {kanpikd) of a lotus (the characteristic circular marks being shown on its 
surface). Cf. Sankaracarya’s gloss prthiin-padmamadhye merukamikdsanasthartt on 
. kamaldsa?iastham qualifying “Brahma” in Bhagavad Gita, XI, 15; kannikd as the 
key-plate of a domed roof, the sole support of its rafters, Jdtaka, HI, 317-319; and 
in connection nith these passages, Rg Veda, I, 35, 6 “as on the chariot’s axle-point 
depend the deathless (principles),” and VIII, 41, 6, “in whom all creative-utterances 
{kaoyd) inhere as does the nave within the wheel.” 
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61 {'page 27)- E. g. I, 9, 2, “Let flow the soma to Indra, the instigator {cakri) to the opera- 

tor (cakri) of all things {visvani)”; III, 16, 4, where Agni, “who conducts {cakri) the 
offering amidst the Angels, is the maker {cakri) of the several worlds {visvani bhu- 
vana) and has full power over them”; cf. IV, 2, 9, and VIII, 31, 9. 

62 {page 27)- Varuna, Indra, etc., are Ksatriya, so too is the Buddha by birth; he does 

not think of himself as a “priest,” but as mihtant. The “Buddha-field” Qmddha- 
ksetra) is at the same time in this sense a “field of battle” and also a trackless wilder- 
ness wherein he alone can point out the Way {marga). In the latter connection we 
find again the reflection of Vedic concepts of Agni, vidvan pathah pura-eta, Rg Veda, 

V, 46, 1, ksetravit, ibid., IX, 70, 9, and X, 32, 7 (Indra), niyanam sarhjfianam, X, 
19, 4 (in I, 164, 47 niyanam . . . divarii ut contrasts with avavrtran . . . vi ut, in V, 
46, 1 vimucarh with avrla-rii, hence niyana = devaydna), etc. In Rg Veda, I, 45, 9, 
the “field” {k$etra) is the extended world over which the sun passes with his seven 
horses; ibid., X, 32, 7 those that are not way-vdse therein seek to be taught by him 
that is the knower of the field {aksetravid k§etravidam hy aprdt), cf. Majjhima 
Nikdya, No. 108 “revealed a path until then unrevealed” {asanjdtassa maggasa 
sanjdnetd)] in the Upanigads similarly ksetra is “world,” e. g. Svet&svatara Up., 

VI, 16, and Maitri Up., II, 5. Agni is typically vispati, “Lord of the dwellers in this 
field.” 

63 {page 28). “The chariot is the Year,” Atharva Veda, VIII, 8, 23. 

64 {page 28). In making use of the symbol of two wheels, progressive enlightenment must 

be represented by a simultaneous contraction (con-centration) of the circumference 
of each (cf. Maitri Up., VI, 1), and by a contraction (con-centration) of the axis, 
resulting as before in the inconnumerable unity of the single point, viz. Atman qud 
Isvara, Cakravartin. That is the meeting point of all the spokes, and also the inter- 
section of the arms of the two- or three-armed Cross. Cf. Chuang Tzfi, II, 3, “When 
subjective and objective are both without their correlates, that is the very axis of 
Tao. And when that axis passes through the centre at which all indefinites converge, 
positive and negative alike blend into an infinite One . . . viewed from the stand- 
point of Tao, the (horizontal) beam and the (vertical) pillar are identical.” In Giles’ 
translation I have substituted “Indefinites” for “Infinities.” 

VTiere there is a question of three wheels, of which the third is known only to the 
adept, it will be evident of course that this hidden wheel, of which there is no exten- 
sion, must be thought of as coincident with the one “point” (intersection of all 
axes) which represents principiafly the two manifested wheels. 

65 {page 29). Cf. Dante, Paradiso, XIII, 21-22, punto della stela a cui la prima rota va 

dintorno, and ibid., XVII, 28, and XXVTII, 16 and 41-42; and Jaiminlya Upanisad 
Brdhmaiia, I, 3, where the way out of the worlds, by which one “wholly escapes” 
{atimucyate) {— loka-dvdra in Chandogya Up., VIII, 6, 6, “I am the Door” in John, 
X, 9), viz. the “hole in the sky” {divaS chidram), “at the place of meeting in the 
Sun” {adityam samayd), is very correctly symbolized by the “space” {kha) of a cart 
{anas) or chariot {ratha), that is the space at the centre of the wheels, and “that is 
seen to he all covered over by rays” {rasmi). Cf. St Thomas, STh., Ill, Q. 91, 
A. 1, “things belonging to the state of glory are not under the sun." (My explana- 
tion of ratha-chidra in J.A.O.S., LI, 172, should be rejected.) 

66 {page 29). For the opposing points of view in dramatic contrast, cf. Bhagavad Gita, III, 

16-25, and Anugitd, Ch. XXX. The contrast, however, is more apparent than real; 
what is taught in the Anugitd and in early Buddhism is indeed the stoppage {nissa- 
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rana, nivrtti) of the Bhavacakra, but the real meaning of abstention is better ex- 
pressed in the Bhagavad Gita and in later Buddhism as a transformation of action, or 
perfected facility in action, achieved when the action is performed willingly but not 
from will. 

67 (page 30). The Angels whose existence is as yet merely potential are thought of as fear- 

ing lest being should not flow out into existence. The fear is needless, since in him 
potentiality and act are indivisible, he works willy nilly, doing w'hat must be done. 
That the Buddha remains in seclusion during the period of hesitation corresponds to 
the occultation of Agni (tamasi k§esy ague, Rg Veda, X, 51, 5; suryarh gulham tama- 
sdpavratena, ibid., V, 40, 6, etc.) antecedent to the dawn of a creative cycle. That 
seclusion (in Christian terms “interior operation” or “eternal rest,” solus ante prin- 
cipium) is the same as the “pleroma non-revolving” (purnam apmvarti) of Kau^- 
taki Up., IV, 8. 

The hesitation corresponds in the life of Christ to the Passion in the Garden of 
Gethsemane, “O my Father, if it be possible, let this cup pass from me”; and when 
he adds, “nevertheless, not as I will, but as thou wilt,” that corresponds to Agni, who 
performs what is required of him (Rg Veda, I, 165, 9, karisya krnuhi, VI, 9, 3, 
vaktvani vadati, VH, 20, 1, cakrih . . . yat karisyan), and the Buddha, who does w'hat 
must be done (kartavyarh karoti, SPt. Ch. XV). This is, technically, “necessitas 
infallihilitatis.” 

In the individual, it is represented by eveiyman’s idleness, who wall not put his 
shoulder to the IVheel (evam pravartitam cakrath na anuvartayati, Bhagavad Gita, III, 
16), or speaking Christianly, will not take up his Cross. 

“Let the Four Quarters bow before thee”: as in fact the Four Great Kings ward 
the unborn Bodhisattva, and receive him when he proceeds from the Mother’s side. 
It is often overlooked that the notion of the Four World Warders is met with already 
in the Vedas and Brahmanas, for example Rg Veda, VIII, 28, 2-3, where the gopak 
are Agni (E), Mitra (N), Varuna (W), and Aryaman (S) ; Kaufitaki Brahmaya, VII, 
6, with Agni (E), Soma (S), Savitr (W), Pathya Svasti, i. e. Vac (N), and Aditi 
(Zenith); and Jaiminlya Upani?ad Brahmaya, I, 28, with Agni (E), Manas (S), 
Caksu (W), Srotra (N), and Prana (Zenith). 

That the Bodhisattva stands erect and takes seven steps as soon as he is born 
corresponds to numerous Vedic texts in which Agni is described as great (brhat, IV, 
5, 1), erect (urdhva), and strong the moment he is born (sadyo jatasya dadrmnam 
ojah, IV, 6, 1 and IV, 7, 10). 

68 (page 30). Rg Veda, II, 38, 6, “The seeker, having gone forth, returns; home is the de- 

sire of all things that proceed (car) ; abandoning his never-completed task, he comes 
back again, according to the rule of Savitr” — with reference primarily to the close 
of a cosmic day, the end of time, and analogically to the fall of night on earth. Cf. 
Jaiminlya Upanisad Brdhmana, I, 3, “Ha\'ing slain by food this and that hunger 
(i. e. sated by experience) ... he is utterly-released (atimucyate) .” 

69 (page 30). This must follow in any case directly from the principle “as above, so be- 

lowq” as e. g. in Aitareya Brahmaya, VUI, 2. 

70 (page SO). Cf. the use of skanJha in Maitri Up., VII, 11, where the proliferation of fhe 

World-tree is skandhat skandham, “branch after branch.” 

71 (page 32). See Suzuki, Outlines of Mahayana Buddhism, pp. 352 ff., and similar pas- 

sages cited by de la Vallee Poussin, “A propos du Cittavisuddhiprakarana d’Arya- 
dev'a,” Bull. Sch. Or. Stud., IT, 1931. 
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72 {'page 32). See Anesaki, Buddhist Art . . 1915, p. 39; Omura Seigai, Sa/nbon Ryobu- 

Mandara, Tokyo, 1913; Getty, Gods of Northern Buddhism (2nd ed.), PP- 28 ff. 

73 {page 33). A text significant also in connection with the later virtual identification of 

the Buddha with Brahma. In Majjhima Nikaya, 1, 69, we have brahmacakkarh pavat- 
teti, synonymous with dhammacakkam pavatteti (cf. yenedarh bhramyate brahma- 
cakrarii, Svetdsvatara Up., VI, 1), and in Sarhyutta Nikaya, V, 5-6, “This Ariyan 
eightfold Way may be spoken of as Brahmayana or as Dhammaytoa.” Cf. also 
Keith, Religion and Philosophy of the Veda, p. 550, and de la Vallee Poussin, Le 
Dogme et la Philosophie du Bouddhisme, 1930, p. 186, “ le nirvana, c’est-a-dire . . . le 
brahmaloka des bouddhistes.” 

74 {page 33). Omura Seigai, loc. cit., XV, 3, 4. 

75 {page 33) . In addition to the Sarnath pillar are the various representations at Bharhat, 

Bodhgaya, Sand, and Amaravatl, and the large and elaborate Dharmacakras from 
Siam; see Cunningham, Stupa of Bharhut, 1879, PI. XXXIV, 4 (cf. PI. VII, showing 
a Dharmacakra supported by a lotus palmette) ; Bachhofer, Early Indian Sculpture, 
Pis. 44, 46, 55, 66, 104, 110, 152; my History, Figs. 45, 136, 144, 318, also the sun- 
wheel pillar on an early coin. Fig. 112; Salmony, Sculpture in Siam, Pis. 3a and 5a. 

For the fundamental symbolism see Mus, “Barabudur . . .,” Ch. iii (Le Pilier 
de Sarnath et le Probleme des Cinq Orients), in B^FEO., 1932, pp. 413 f. 

76 {page 34). See my “Origin of the Lotus (so-called Bell) Capital,” Ind. Hist. Qtly., VI, 

1930, 373-375, and “Origin of the Lotus Capital,” ibid., VII, 1931, 747-750 (827- 
830). A. K. Alitra, “Origin of the Bell Capital,” ibid., pp. 213 f., and “A further 
note on the Origin of the BeU Capital,” ibid., X, 1934, 125 f., and G. L. Fabri, in 
Studes d’Orientalisme, 1932, p. 249, disagree. (Although Mitra argues as if against 
my interpretations, I cannot see any difference between his explanation of the 
lotus as being primarily a symbol of divine or “miraculous” birth, and of fertility, 
and my o^vn of the lotus as representing the universal Ground — pj'thivl, bhumi — of 
existence and as at once the birthplace — yoni — and indispensable support — pra- 
ti§thd — of Life in the Worlds. Dr Mitra seems scarcely to understand the use 
of the expression “Ground” in metaphysics and theology, where it corresponds to 
“Substance” as opposed to “Essence.” As to the derivative application of the 
lotus symbol in architecture and ornament, I see no reason to modify views already 
expressed; and as to the supposed “mystery” will only remark that an estabhshed 
S 3 Tnbol can easily become a cliche, and may be used as such without conscious 
reference to its ultimate significance; the Greek “Egg and Dart,” really a lotus- 
petal moulding, affords a good instance of such usage.) J. Przyluski, “Le sym- 
bolisme du pilier de Sarnath,” in Etudes d’Orientalisme, pp. 481 f., and Dumont, 
loc. cit. note 54, deal with other symbolic aspects of the Sarnath capital. 

We have deduced elsewhere {New Approach to the Vedas, note 67) that conch 
{sahkha) and lotus {padma), as a formulation alternative to that of paired lotuses 
(one in the nimbus, the other beneath the feet, or both in the hands of the Sun, j 
padmahastau), stand for the powers derived respectively from the Upper and the 
Nether Waters. As the Nether Lotus is the Earth, the substance of things, so the 
' Conch or Upper Lotus is their form; in other words, while the lower symbols stand 
for means or ground of utterance, the upper symbols stand for the power of utter- 
ance, all that is uttered {vydhrti, desita) coming into existence between them. And 
although I cannot cite a text, it will not be rash to regard the conch as a s 3 anbol 
of the Spoken Word. On these lines the sjunbol of a conch supported by a lotus 
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which occurs at Ajanta (Yazdani, Ajantd, Pt. II, p. 53 and Pis. XL Vila, XLIXd), 
but is not to my knowledge represented elsewhere, can be explained as an alterna- 
tive formula equivalent to that of the sidra supported by a lotus, discussed above. 



Fig. I. Conch and Lotus, as represented at AjantS. 
After Yazdani, as cited in note 76. 


77 (page 34). The connection of nahhi, nave and navel, i\ith nahha, space or firmament, is 

anything but accidental, cf. Maitri Up., VI, 6, with respect to Prajapati's world- 
form, “the firmament (bhuvas) is his navel.” Observe that from the Vedic-Aupani- 
gada point of ‘view “Space” (tlkasa) is an elemental substance, cf. our,“ ether”: 
“Space (dkdsa) is the permissive cause or necessary medium (nirvahitf) of name- 
and-aspect (nama-rupa, i. e. individuation),” Chdndogya Up., VIII, 14. This Space 
should not be confused with the Void, 'sumja, although in Buddhism, which is an 
atomistic system, a confusion is unavoidable; actually, it is correct to speak of the 
Space-body (akdsa-sdrira) of Brahman, where it would not be correct to speak of a 
“Void-body.” 

78 (page 34). Note that kha is used both with respect to space in the inner man, and to 

denote the space within the nave of a wheel, into which space fits the point (dni) of 
the operating axle (ak-sa), see above, note 65. Kha is at once “void” and “plenum.” 

79 (page 34). For this use of nvJa as “place of being,” cf. Dante, Paradise, XVIII, 110, 

virtu ch’e forma per li nidi, “power that is form unto the nests,” cf. nlla and kuldya 
in the Rg Veda and Brahmanas, passim,c. g. Rg Veda, VI, 15, 16, and X, 5, 6, Atharva 
Veda, IX, 3, 19-20, Pancavimsn Brdhmana, XI, 15, 1, and Maitrayanlya Up., Ill, 12. 

80 (page 35). The Buddhist doctrine of the heart (cit, bodhi-citta) is already developed not 

only in the Upanisads, but also in the Rg Veda, where hrt, hrdaya, correspond to 
bodhi-citta. For example, in Rg Veda, IV, 58, 11, Agni antah samudre hrdy antar 
dyusi] X, 177, 1, the Sun-bird, hrdd pasyanti manasd vipascitah; I, 65, 1, and 67, 2, 
Agni, guhd catantam, nididan; VII, 76, 4, gulham jyotiiy, VI, 9, 6,jyotir hrdaya ahitam. 

81 (page 35). Cited in the Kokka, No. 198, and Siren, History of Early Chinese Painting, 

p. 101. 
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82 {'page 35). Cf. Divydmdana, XXVI, ed. Cowell and Neill, p. 363, where it is taken for 

granted that “those who venerate earthen images of the Angels do not revere the 
clay, but the Immortals thereby represented.” A great part of the modern “love of 
art” is a veneration of the clay, and this preoccupation with sensible shapes and 
materials, to the neglect of raison d’etre, is tantamount to idolatry in the religious 
sense, fetishism in the psychological sense (fetishism being an attachment to the 
sign, rather than to that of which it is the sign). The shapes of images are not His 
shapes, but imagined; He is their form, not they his. Before a Buddhist icon, it is 
pertinent to ask, “Whose image and superscription is this?” We cannot know 
whether a Buddhist “work of art” is “good” or “bad,” that is to say well and truly 
made vuth regard to the end in view, so long as we remain in ignorance of that end; 
cf. my Transformation of Nature in Art, 1934, and “ Understanding the Art of India,” 
mParnassus, April, 1934. 

83 {page 36). Inferno, IX, 61, Mirate la dottrina, che s’asconde, sotto il velame degli versi 

strani; cf. Paradiso, XXXIH, 142, all’ alta fantasia qui maned possa, and Taittinya 
Up., II, 4, “Before WTiom words and intellect turn back, not reaching Him.” In 
accordance with the Indian theory of aesthetic experience, the accomplishment of 
the aesthetic act depends not on the accidents of the representation, but on the 
spectator’s or hearer’s own effort or energy. In other words, iconography can be 
regarded only as a curious and sterile science, a cataloguer’s art, until we proceed 
from the denotation to a reahzation of, and assimilation to, the ultimate significance 
{paramdrtha) of the symbols {jrratlka) employed. But, as the Tao Teh Ching ex- 
presses it, “There are but few in the world who attain to the teaching without 
words.” 

84 {page 39). “There is the rose wherein the divine W^ord was made flesh; there are the 

lilies by whose fragrance the Right Way is found ” ; or to venture a Sanskrit version, 
replacing “rose” by “lotus,” Tatrdsty apdrii piisparii yasmin saddharmo ’nnamayah 
samabhavat, tatra puskardtii yesdm gandhendryo mdrgo labhyate. 

85 {page 40). It is taken for granted that “those w'ho venerate earthen images of the Im- 

mortals do not revere the clay, but the Immortals thereby designated,” Divydva- 
dana, XXVI (ed. Cow'ell and Neill, p. 363). 

Cf. Zimmer, Kunstform und Yoga im indischen Kultbild, 1926, p. 31, “Das 
Kultbild ist ein yantra und nur ein yanira.” A yantra is a “device ” of any kind, here 
a “piece of psychological apparatus.” 

86 {jpage 40). Cf. “his manhood is a hindrance so long as they chng to it with mortal 

pleasure; they ought to follow God in all his ways and not keep solely to his w'ay of 
manhood who reveals to us the way of Godhood,” Eckhart, I, 187. 

87 {page 40). For the textual references see the P.T.S. Pah Dictionary, s. v. upadi. 

88 {page 40). “WEere God gives up the ghost, darkness reigns in the unknowm known 

unity. This is hidden from us. . . . Plunge in: this is the drowming,” Eckhart, 1, 368. 

89 {page 4 I). The “Harrowing of Hell,” cf. St Thomas, Sum. Th., HI, Q. LII. It must be 

assumed from the Buddha’s point of view that Alara himself was not merely de- 
feated, but transfigured and restored, just as the weapons with which he had as- 
saulted the throne-sitter had been transformed. For angels are fallen, not in nature 
{svabhdva) but in grace, their divine prototypes cannot be affected; and what the 
Buddha sees is things in their perfection: he who attains Perfection sees only per- 
fection, neither good nor evil having any place in the perfectly simple understand- 
ing {samata-jndnq) . 
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Just as in Islam, the curse laid upon IblTs (Satan) lasts only until the Day of 
Judgment, and at the End of Time he will be restored to his place with AUah. It 
cannot be supposed that the Great Person “now” sees tilings differently from the 
manner in which he “will ” see them at the End of Time, for to him all time is simul- 
taneously present; so Mara, who plays the part of Satan in relation to the man Gau- 
tama, by the omniscient Buddha could have been seen only in his eternal perfection. 

90 {page 4I). The World-picture is the “Eternal Mirror,” cf. Augustine, De Civ. Dei, 

lib. xii, c. 29, specuhim eternmn mentes se videntium ducit in cognitionem omnium 
creatorum (here “mens” = manas = daiva caksu, “the angelic eye,” as in Chdn- 
dogya Up., VIII, 12, 5), and Chuang Tzu, “The mind of the sage, being at rest, 
becomes the Mirror of the Universe.” 

91 {page 4 I). “The moment of supreme illumination is short-lived, and passes like a flash 

of hghtning,” Eckhart, I, 255, cf. svaprakdsa, camatkara, in Sahitya Darpana, III, 2. 

92 {page 41)- Akasena . . . gantva, which some might well have understood to mean 

hrdaydkase. For “Sky” {akdsa) is also “space in the lotus of the heart”; and the 
“place prepared” may be regarded as the ripened consciousness of the individual 
being, in which the planted seed of the Wisdom (-tree) springs up full-grown. 

93 {page 41)- “ Vanaspati,” in the Vedas, commonly designates Agni as the Tree of Life. 

The “springing up immediately,” as is also outwardly symbolized in the mango 
trick, cf. Dhammapada Atthakatha, III, 207, and in JCilaka, No. 489, “Vessavana’s 
Mango” (the same is attributed to Manannan mac Lir, God of the Sea, in Irish 
myth, see O’Grady, Silva Gadelica, 1892, p. 321), is characteristic for any manifested 
deity or “Hero.” 

94 {page 4^)- The (Maha-) Bodhimanda is paihavl-nabhi also in Mahabodkivamsa, 79. 

The notion of the navel of the earth, which is also a point on the axis of the universe, 
is found again and again in the Vedas; for example, Veda, I, 59, 1-2, where “Agni, 
navel of the earth {nabhir dgnik prthivyah),” is compared to a “column {sthuna) sup- 
porting the kindreds,” i. e. all the hierarchies of existence; X, 1, 6, where Agni is 
again nabha prthivyah] X, 5, 3-6, where Agni is the navel {nabhi) of all that pro- 
ceeds or is concrete, a pillar {skambha) at the parting of the ways {patham visarge); 
X, 82, 5-6, where “the Waters held that same Germ {garbha) in which the Several 
Angels appeared together {samapasyanta, cf. paryapasyata in PahcavimSa Brahmaya, 
VII, 8, 1), on the Navel {nabhav adhi) of the Unborn, and wherein stood {tasthuh, 
from stha, to exist) inherent {arpitam) the Several Worlds {visva bhuvanani)”; IX, 
72, 7, where Soma, ndbha prthivyah, sustains the flighty Heaven; X, 13, 3, “At the 
centre {nabhau) of the Law {rta) I make all things clean {sampunami)” ] X, 64, 13, 
“Where we are met together at the navel {nabha, here the place of Sacrifice), there 
Aditi confirms our uterine relationship {jamitva}'”; Maitri Up., VI, 6, where Svar is 
the head, Bhur the feet, and most significant, Bhuvas (Space) the navel, of 
Prajapati. 

For the navel of the earth in universal tradition cf. 0. Rank, Art and Artist, New 
York, 1932, pp. 138 f. and 189 f., and references there cited, especially W^. Roscher, 
Der Omphalosgedanke . . ., 1918 (“The whole of antiquity seems to have thought 
. . . that the navel of the earth was also the starting point of the world’s creation”). 

As to the primordial importance attached to the East, which at first sight seems 
to contradict the notion of “centre,” a careful comparison of Vedic texts (see my 
New Approach to the Vedas, note 65, and Appendix) shows that by successive ana- 
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logical transpositions the “East” implies “North,” “Zenith,” and “Within,” i. e. 
ultimately the “ centre of consciousness,” centre of life, amrtasya naihi. 

95 {page 42). As well he may, who is the “wise, indestructible, und 3 dng Mover” of the 

Tree, Taittinya Up., 1, 10 {reriva), one with the Buddha himself as Pravartin of the 
Bhava-cakra. Dhamma-cakka and Bhava-cakka are sharply distinguished in Pah 
texts from the standpoint of edification (especially in the phrase dhamma-cakka- 
pavattana, where dhamma has the restricted sense of “Gospel”), but in reahty the 
Prmcipial and Existential wheels revolve on a common axis, the omniscient eye per- 
ceives their identity, he who moves and he who stays the Wheel are one. The Mara- 
dharsana is thus not an external conflict, but simply the involution {nivattana, 
nivrtti) of the Buddha’s own WiU. All redemption is God’s redemption of himself, 
every Passion a sacrifice unto the Sacrifice. 

96 {page 4^). Exegesis ordered to edification has missed the point here. “Evil” is that by 

which existence is diminished or denied: “Good,” that by which existence is en- 
hanced or aflormed. Evil is what a given being would naturally avoid, good that 
which a given being would naturally possess. That is all a matter of the affections, 
and relative. The point here is not that the Great Person is “good” as other than 
“bad,” viz. morally, but that he is transcendent equally with respect to evil and to 
good. Mara assaults the Bodhisattva with every weapon in the category “evil”; 
Mara’s daughters present the category “good” in all its most attractive forms. 
Mara’s weapons are transformed into offerings of flowers; the Bodhisattva does not 
look at Mara’s daughters, he remains un-affected. Cf. SaMharrm-Pundafika, V, 
22-27, like Bhagavad Gita, Y, 15, and XII, 17 ; also the discussion in my Bvddha and 
the Gospel of Buddhism, II, 5, and Eckhart, I, 272, “God is neither good nor true.” 
In the Christian “Temptation,” Jesus is equally immune to “good” (the kingdoms 
of the earth) and to “evil” (the being cast down from the mountain) ; this tempta- 
tion corresponding to Mara’s of the Bodhisattva when he offers him the lordship 
of the world, J., I, 63. It may be noted that in all Messianic concepts, the possibility 
of an exercise of either the temporal {brahma) or spiritual power {k^atra) is presented, 
and that in the type of the priest-king these are united. In the Rg Veda the dual 
powers are represented in the dual Indrdgni or Indrabrahmanaspati. The spiritual 
power having precedence {Aitareya Brahmana, VIII, 1, 5, and Satapatha Brdhmarm, 
IV, 1, 4, cf . Rg Veda, IV, 50, 9) , Agni is said to choose Indra for himself, and to have 
given the vajra to his hands {Rg Veda, X, 124, 4 and X, 52, 5) ; Indra’s are the sins 
{kilbi^ani) involved in the establishment of the temporal power, Agni the Redeemer 
{kiUnsas-prt) . The Buddha plays the part of, and strictly speaking “is,” Agni. 

97 {page 42). Krtsna is the term employed in the Brhadaranyaka Up., I, 4, 17, to denote 

the entirety and plenitude of the Self, Atman, in contrast to the privation {akftsna) 
out of which it proceeds. Despite the dialectical antithesis, this “Pleroma” is not 
other than, but is the afllrmation of, the “Void” of the Stinya-vadin. Just as in 
Christian theology the omnipotence of God springs from the unground (= abudhna) 
of the Godhead, “which is as though it were not,” so also in our own experience, the 
source of our highest powers is “imconscious.” 

98 {page 44)- See my Yaksas, I, 30-31. 

99 {page 44). See Brhad Devata, I, 73, and IV, 143: the weapon of any Angel is his Fiery 

Energy {tejas), and conversely, the Angel is the Self {atman) of the weapon. The 
Buddha employs his own tejas directly as a weapon when he overcomes the Naga on 
the occasion of the Conversion of the Jatilas, and perhaps also in his conflict with 
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Mara, cf. description of Figs. 8-9; the vajra only indirectly, through Vajrapani, cf. 
Rg Veda, X, 52, 5, where Agni entrusts the vajra to Indra. In Buddhism, the “Angel 
with the flaming sword” is specifically Manjusri, cf. Fig. 39. 

100 {-page 44)- Axle-tree and axis are the same, of course, as the trunk of the Tree of Life, 

the stem of the Lotus of Space, the vertical of the Cross, and with the Lingam based 
in the “Land of Gold”; also with the Fiery Pillar, and with the Sacrificial Post when 
universally considered. Cf. R. Guenon, Le symbolisme de la croix, Paris, 1931; E. 
Rouselle, “ Die Achse des Lebens,” Chinesische-Deutsche Almanack, 1933; J. Strzy- 
gowski, Asiatische Miniaturmalerei, 1933, pp. 102, 170. 

Islamic theology has also its exactly equivalent expression in the doctrine of the 
Qutb, the axis and pole or centre of the Universe. This pole, primarily the Divine 
Idea (haqiqa). Word {amr = Logos, Fiat), and Spirit {ruh), is an aspect (wajh) of 
Allah, and called the Premier Angel, on him “turns the mill-stone of created things” 
(= Skr. bhavacakra), he has dominion over heaven, earth, and hell. To that same 
Idea also the Saint and Comprehensor attains, “he become the Pole on which the 
Universe revolves.” Furthermore, the throne (’arsh) of Allah is supported by eight 
Angels (presumably guardians of the quarters and inter-quarters) who are the 
“powers” of this axis or pole. See R. A. Nicholson, Studies in Islamic Mysticism, 
1921, pp. 105-114, 194, 195, and D. B. Macdonald, “Development of the Idea of 
Spirit in Islam,” Acta Orientalia, IX, 1931, 346, 347. 

101 {page 44)- Amongst the Japanese sources may be mentioned Omura Seigai, Sanbon 

Ryobu Mandara, Tokyo, 1913; Mossaku Ishida, A Study on the Excavation of Bud- 
dhistic Remains at Nachi, Tokyo Imperial Household Museum Investigation Series, 
No. 5, Tokyo, 1927 ; and Takakusu and Ono, Taisho Shinshu Daizokyo Zuzo (the 
Tripitika in Chinese, picture section), Tokyo, 1934. See also Anesaki, Buddhist 
Art (1st ed., 1915), pp. 38 f. and PI. XVI, and Getty, Gods of Northern Biiddhism 
(2nd ed., 1928), pp. 28 ff., and s. v. tri-koya and vajra in Index. (In Anesaki, PI. 
XVI, the places of the illustrations A and B are reversed.) 

102 {page 4S). “ In material seats is displayed strength, forasmuch as a person sits fir ml y 

thereon. But here the reverse is the case; for the Angels themselves are made firm 
by God,” St Thomas, Sum. Th., I, Q. 108, A. 5. 

103 {page 45). Citta corresponds to Brahmanical hfdaya, Islamic qalb, Christian “soul,” 

the “heart” psychologically. Cf. Bodhi-citta, “heart of awakening,” or “wis- 
dom mind,” the virtual Buddhahood in every consciousness. 

{page 45). The four asavas: generally will {kama), contingency {bhava), opinion 
{ditthi), and empiricism {avijjd). 

105 {page 46). Translation in S.B.E., XXI; text. Bibliotheca Buddhica, X. References 

given here as SP. are to the verses, and those given as SPt. to the prose text of the 
edition. By far the best interpretation of this fundamental Mahayana Sutra, both 
from the theological and the iconographic standpoint, appears in A. Mus, “Le 
Buddha par6 . . in BEFEO., 1929. For the Prabhutaratna section, in which the 
identity of present and past Buddhas is demonstrated, see H. E. Fernald, “An Early 
Chinese Sculptured Stele,” Eastern Art, III, 1931. 

106 {page 4d). It is an unthinkable number of myriads of aeons {kalpa), whereof there 

is no nieasure, since I was first awakened {prdpta maya esa tadagrabodhdh, cf . Vedic 
usarlmdK), and I proclaim the Dharma eternally {dharmam desemy ahu nityakalam. 

• • ■ My standing-place {adhisthdna', also in Rg Veda, X, 81, 2, and Chandogya 
Up., VII, 12, 1, in the same way, as ground or platform of the Self) endures for 
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inconceivable myriads of aeons, such is my quaUty {etad Idrsam), nor do I move 
from this Grdhrakuta downward to any other seat (sayydsana) during myriad 
ages,” SP., XV, 1 and 10. Maitreya’s bewilderment at the Buddha’s assertion, 
voiced in SP., XIV, 44-54, exactly parallels Arjuna’s in the Bhagavad Gita, IV, 4, 
“Later was thy birth, how then am I to understand that thou sayest ‘in the begin- 
ning’?” In the Christian Gospels, cf. “Before Abraham I am.” 

107 {jpage Jfi). This point of view seems to be reflected iconographically in the Buddha- 

Maitreya types of Mathura, which are called “Bodhisattva” in the inscriptions. 

The statements as to the Buddha’s repeated messianic “descents” are to be 
reconciled with his perpetual and real presence on Mt Grdhrakuta (SP., XV, 10) by 
the doctrine of Nirmanakaya, the earthly likeness being merely a shadow or reflex of 
his being in majesty. 

108 {yage 46) . Note that nivrtti, “return ” (to unconditioned being), cf. nirvrtatva in Maitri 

Up., VI, 22, is here equivalent to Parinirvana; elsewhere also in the SP., Nirvana is 
often used where Parinirvana is to be understood. Actually, the Great Person stands 
“where void looks into void, equally spiraled, despirated”; what he reveals, even to 
the Bodhisattvas on Mt Grdhrakuta, is necessarily his face, his light directed to- 
wards the world, not that aspect which faces the unknown darkness of the altogether 
inexpressible, with respect to which he is from the beginning silent, for “this Brah- 
man is silence.” Hence the necessary frontality of the worshipped icon, for no man 
worshipping objectively can see the back of the deity (that Moses is said to have 
seen God’s “back,” Exodus, xxxiii, 23, implies that Moses was more than a man, 
amanava, like Agni and Buddha). Cf. Rg Veda, IV, 1, 2, where Agni is besought to 
“turn hitherward thy brother Varuna” (d vavrtsva, and Sayana’s gloss, ahhimukhl 
kuru, “make him to face towards us”), which is effectively a prayer to Agni to 
reveal himself, who is in fact Varuna’s “face” {anlka, VII, 88, 2). 

The contrary of nivrtti, “return,” is avrtti, “hither-turn,” or pravrtti, “out-turn,” 
towards existence and embodiment (cf. avavftran contrasted with niyana in Rg Veda, 
I, 164, 7, vimucam with dvrtani punah in V, 46, 1). Nihsaraya and prasaram = pra- 
vartana are similarly contrasted; though pravartana is often used with respect to 
Dharma in the restricted sense of “Gospel,” and is then an operation undertaken 
solely to the end that nihsarana may be accomplished. 

109 {page 46). In Hinayana and Mahayana Buddhism, “Tathagata” or “-agata” is the 

most usual designation of the Buddha. Presumably compounded of tatha + agata, 
the meaning is either “He who has reached Suchness,” or “He who has thus at- 
tained,” i. e. has reached the goal. The Commentary on Digha Nikaya, III, 84, very 
well explains tathagata as dhamma-sabhuva, “having the Word as his intrinsic na- 
ture,” cf. svabhava-dharma-samanvagata, “having gotten to the Word as his intrinsic- 
nature,” SPt., p. 481, and dharmata, the “Wordness,” SP., II, 34. Dharmakaya 
and Svabhavakaya are interchangeable terms {Bodhicaryavatara, III, 16), essence 
and nature being indivisible in pure Being. For this identity see also Maitreya- 
Asahga, Uttamtantra, I, 149. Synonyms of dharmata are tathatu, “suchness,” and 
bhutata, “is-ness.” On dharma and dharmata as essence and nature see also Mai- 
treya-Asahga, Dharma-dharmata-vibhahga, as analyzed by E. Obermiller, “The Sub- 
lime Science of Maitreya,” Acta Ortentalia, IX, 1931, 87, 88. 

Smbhava in Mahayana texts has been well and more fully discussed by St. 
Schayer, “Die mahayanistische Kritik des hinayanistischen Pluralismus (im An- 
schluss an das Problem des svabhava),” Z.D.M.G., N.F. IX, 1930, 105. Cf. note 117. 
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Svahhava is generally “intrinsic nature” as distinguished from svarupa, “intrinsic 
form,” nirguna as distinguished from saguna Brahman, Godhead (which “is as 
though it were not”) from God. Equally correct, though perhaps not stated quite 
from this point of view, is the comparison of the Absolutely Extinguished (parinib- 
iuta = parinirvata) Buddha with the Deep Sea {gambhlra samudda), Sarhyutta 
Nihaya, IV, 376: for the Deep Sea is the Waters, the Abyss, cf. Rg Veda, X, 
129, 1-3, gahanam gambhlram . . . anld avatam . . . apraketam salilam; V, 85, 6 and 
X, 5, 1, Agni as “single sea” {ekah samudrah); and Eckhart, I, 176, “the sea of his 
own unfathomable nature.” 

Some Buddhist scholars use these terms very loosely: Mrs Rhys Davids for 
example {Manual of Buddhism, 1932, pp. 144-146) treats svahhava as “essence,” 
“own-being,” and speaks of the body as “giving ‘more being’ to what we judge we 
really are,” as though a “more” could be added to “being.” What is meant is that 
the body is that whereby being is manifested in a given mode; but that neither adds to 
nor detracts from “being,” cf. Brhadaranyaka Up., IV, 4, 23, “This everlasting 
omnipotence of the knower of Brahman is neither increased nor diminished by 
action.” 

110 (page 4-7). Compare the case of the angel Baka, Sariiyutta Nikdya, 1, 142 (VI, 1, 4, 2), 

who labors under the delusion that there is no “further recession” {uttarim nissara- 
■yam) beyond the Brahma-world; and “the light beyond Heaven,” Chandogya Up., 
ill, 13, 7. 

111 (page 47). Cf. Rg Veda, X, 129, 2, anid avatam, “breathes without breathing,” Atharva 

Veda, VIII, 9, 9, aprdyaiti prayena prdyatmam, “moves breathless in the breath of 
those that breathe,” Maitri Up., II, 7, acala . . . carati, “moves without moving,” 
BThadarayyaka Up., IV, 3, 23, paSyan vai tan na pasyati, “sees but does not see,” 
SvetdSvatara Up., Ill, 19, paSyaty acak§uh, “sees without looking,” etc. 

112 {page 47). Verbal and ideological correspondences between the SP. and the Upani- 

§ads and Bhagavad Gita abound. We do not, however, by any means intend by what 
is said above to imply that an identification of the Buddha with Brahma was ever 
accepted by Buddhists literally; Brahma by name is never from the Buddhist point 
of view, whether Hinayana or Mahayana, more than the wisest and best of the 
Brahmanieal Angels. 

Cunningham, A.S.R., III, PI. 18, illustrates a Buddha image having the inscrip- 
tion bhagavato pitamahasya, “of the Bhagavata Grandfather.” 

113 {page 47). Digha Nikdya, I, 252, “There is agreement and likeness between the 

Bhikkhu and Brahma ... it is in every way possible that the Bhikkhu should be 
united to Brahma, who is the same,” i. e. in purity and wisdom. The adjective 
brahma is freely used in Hinayana texts (e. g. brahma-vihdra, with reference to the 
four stages of Jhana which lead to rebirth in the Brahma-worlds), but generally in a 
specifically ethical rather than theological sense, so that “brahma” is made to mean 
“sublime,” rather than “of or belonging to Brahma.” With Buddhist usage cf. 
brdhmana in Brhadaranyaka Up., HI, 5, and the special use of Brahman to mean 
not any priest but that priest who “voices the lore of Genesis,” vadati jatavidyam, 
Rg Veda, X, 71, 11. 

114 {page 47). The “utterance” of the Word may be understood (1) with reference to the 

manifestation and exposition on Mt Grdhrakuta, and (2) with reference to the mani- 
festation and preaching on earth, the one being heard by the angelic, the other by 
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the sensible, ear. In either case the teaching is not the Word itself, but merely an 
echo of the Word; not that anything is deliberately withheld, but that words or 
other sjunbols are inadequate. Cf. pp. 35-36. 

115 {'page 47). The Cakravartin and later Sambhogakaya concepts explain the icono- 

graphic type of the “Crowned Buddha,” see A. Mus, “Le Buddha pare . . .,” 
BEFEO., 1929. 

Observe further with respect to the revelation on Mt Grdhrakuta that this was 
a place exactly appropriate to the manifestation of the Buddha in his capacity as 
Cakravartin and Dharmaraja; for according to Hsiian-tsang it was on Mt Grdhra- 
kuta that kings were accustomed to announce their accession with great ceremony. 

116 {page 48). On the “Three bodies of a Buddha,” viz. Dharmakaya, Sambhogakaya, 

and Nirmanakaya, see de la Vallee Poussin, “ Studies in Buddhist Dogma : the Three 
Bodies of a Buddha {trikaya),” J.R.A.S., 1906, pp. 943 ff.; Masson-Oursel, “Les 
trois corps du Bouddha,” Jour'nal Asiatique, May-June, 1913, pp. 581-618; de la 
Vallee Poussin, “Note sur les trois corps du Bouddha,” Museon, 1913, pp. 261, 262; 
Demieville, “Les versions chinoises du Milindapanha,” BEFEO., 1924, esp. pp. 52- 
70; E. Obermiller, “The Sublime Science of Maitreya,” Acta Orientalia, IX, 1931; 
“The Doctrine of Prajna-paramita as exposed in the Abhisamayalamkdra of Mai- 
treya,” ib'id., XI, 1933, and Mus, loc. cit. In the expositions of Maitreya there is 
posited a fourth “body,” the svabhavakaya or “intrinsic-nature body,” as being 
in potentiality transcendental with respect to the actual {samskrta) dharmakaya, 
the “relation” being that of non-being to being, essence to nature. Godhead to God; 
it is inasmuch as these are one and the same in the Tathagata that the two aspects 
of the Dharmakaya (viz. svabhdva- and jndna-) are not distinguished in the familiar 
arrangement in “three bodies” {trikaya). A rendering of kdya as “substance” 
rather than as “body” might be preferable. The “three bodies” {trikaya) may be 
compared to the three modalities of the Self {dtman) in the ontology of the Upa- 
nigads, viz. the annamaya, manomaya, and ananda-maya bodies {sartra) and to the 
states of “Waking,” “Dream,” and “Deep Sleep”; svabhdva-kdya to “the Fourth.” 
The four bodies correspond to “states” of non-being, being, being in the angelic 
mode, and being in the human mode; only the two latter can be said to “exist” 
{existare). The following may serve to clarify the meaning of the conception of 
Buddhahood on three distinct planes of being: “There is one Word both thought 
and spoken: angels, the soul, and all creatures. Another Word, thought but un- 
spoken, I can conceive. And there is still another Word unthought of and unspoken 
which never proceeds forth but is eternally in him who speaks it,” Eckhart, I, 214, 
cf. Plotinus, Enneads, I, 2, 3, “as the uttered thought is the image of the soul- 
thought, so the soul-thought images a thought above itself and is the interpreter of 
the higher sphere.” Islamic kalima includes the Word thought and spoken, and 
thought but unspoken, these expressions corresponding to an interior Word, kaldm, 
unthought and unspoken. The application of the nirmdfmkdya doctrine corre- 
sponds to that of the Docetic heresy in Christianity. 

117 {page 48). One should not, of course, be misled by such expressions as “Father of the 

World,” or prajdpati, “Lord of his children,” to identify Prajapati with “God the 
Father” in the Christian Trinity. Brahma-Prajapati, Agni, Buddha are the begot- 
ten Son, and as such the exemplary cause of the whole emanation; it is precisely 
their fihal relation to the Father that is reflected in the iconography of the lotus- 
birth, cf. Fig. B, where the recumbent “Father” is Narayana. 
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118 {page 49). Max Muller in S.B.E., XLIX, ii, xxii, rightly derived the Buddhist Suk- 

havati from the Paradise of Varuna, but for this the Pur anas are by no means the 
oldest sources; see for example Jaimimya Brahmana, I, 42-44 {J.A.O.S., XV, 234- 
238). 

119 {page 49). The KauslMhi Up. description of the dsandl corresponds to that of the 

Vratya’s throne in Atharva Veda, XV, 3, 3-9, and to that of Indra’s throne in the 
Aitareya Brahmana, VIII, 12. It is moreover quite intelligible that the throne of 
Indra should be the footstool of Brahma. A very near parallel to the Indian asandl 
and paryahka can be pointed to in the Muhammadan conceptions of the Footstool 
{kursi) and Throne {’arsh) of Allah, the former representing the analytical aspect 
and the latter the synthetic aspect of the Divine Understanding, see Nicholson, 
Shidies in Islamic Mysticism, p. Ill, note 3. 

120 {page 49). Observe that union with Brahma, the sharing of his throne, while it corre- 

sponds ideologically to the sitting together of Gautama and Prabhutaratna in the 
Saddharma Pimdanka, is not ati-mukti, “Total Release” (cf. Sayana on Aitareya 
Aranyaka, II, 3, 7, citing also Brhadarayyaka Up., IV, 1, 2; and SankarAcarya on 
Brahma Sutra, IV, 4, 22), just as union with the Sambhogakaya Buddha, the shar- 
ing of his throne, is not Parinir\nna (for the Buddha enthroned is soda sthita (cf. 
Agni, anipadyamana), not parinirvayamapa, SPt., pp. 318, 319). 

121 {page 49). From what has already been deduced, it will be evident that padmagarbhe 

is also garbhe mdtuh, e. g. in Rg Veda, VI, 16, 35. 

122 {page 49). The famous Lamaist formula Orii mapi padme hmi, which may be more or 

less adequately rendered “Had, the Jewel in the Lotus,” is unquestionably con- 
nected with Avalokitesvara, and in Tibet is understood to refer to his lotus-birth in 
the Western Paradise of Amitdbha (Rockhill, Land of the Lamas, pp. 326 ff.). It is 
also suggested that Manipadme can be read as one word, vocative of Alanipadma, 
who would be the Sakti or Tara of the Bodhisattva, cf. such other dharapis as Om 
vajrapuspe hum, and the discussion by F. W. Thomas, in J.R.A.S., 1906, p. 464. 

123 {page SO) . With the notion of the Buddhist paradise as merely a resting place, com- 

pare Eckhart (Evans, I, 274, 276) with respect to Heaven and the vision of God, 
“As this is not the summit of divine union so it is not the soul’s abiding place,” for 
the soul in Heaven is “not yet dead and gone out into that which follows created 
existence.” Cf. also Preau, in Le Voile d’Isis, XXXVII, 566. 

124 {pope SI). “Extinction {nirvana) is indeed the transcendental knowledge {avabodha) 

of the sameness {samata) of all principles {dharma),” SPt., p. 133; “Without un- 
derstanding of the World-WTieel, the Return is not understood,” samsaracakrasyd- 
jndndn nirvrtim na vijnanate, SP., V, 50. Cf . “ In God all things have the same form, 
though that is the form of very different things,” Eckhart, I, 211, and “Not till she 
knows all that there is to be known does she cross over to the unknown good. This 
crossing is obscure to many a religious,” Eckhart, I, 385. Whereas “He who sees 
the principles separately {dharman prthak), runs to waste after them,” Katha Up., 
IV, 14. Keith, who is much concerned to show that the texts of the Vedas and Upa- 
nisads do not mean what they seem to mean, denies the correspondence here, HOS., 
XXXII, 547 ; but already in Rg Veda, X, 90, 16, dharmani is “principles,” dharma 
in all these passages coming very near to nama, “form” in relation to rupa, “thing,” 
or better “phenomenon.” As for dharmya contrasted with ariu, as “thingish” with 
“undimensioned,” in Katha Up., II, 13, cf. dharmin and dharma as “thing” and 
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“quality” in Sdhitya Darparia, II, 10, that which is qualified being “thingish,” 
while the quality is “essential”. 

125 {page 51). “One and one uniting, void shines into void, equally spirated, despirated, 

there is the Supreme Being,” Eckhart, I, 368. Buddhist scholars apparently ignore 
that the Upanisads (e. g. Erhaddranyaka Up., II, 3, 1) distinguish the Brahman in a 
likeness {murta), mortal (martya), selfed {dtmanm), etc., from the Brahman that is 
imageless {amurta), not-a-self {andtmya), immortal {amrta, to be understood abso- 
lutely, not as when applied to the Angels, relatively), etc. The Buddhist emphasis on 
anatta cannot have been a purely monastic development, for that would be to assert 
that the Buddha’s Buddhism had been strictly and merely a theistic doctrine. Why 
does the Buddha teach an Absolute Extinction, who is him-Self merely Extin- 
guished- wit h-residual-existential-elements (sa-upddi-sesa)? Why does Eckhart 
(Evans, I, 274, 376) assert that it is God’s full intention that we should become what 
He is not, that the soul honors God most in being quit of God? Because there lies 
beyond the idea {ndma) of Buddha, God, Self, Person, Being, the possibility of these 
assumptions] these assumptions are not All that “is” (here “is-ness” can be pred- 
icated only analogically). The hhakta deliberately rejects this last death of the soul. 
Nevertheless, in order to attain to the Supreme Identity of that which is the Self, 
and that which is-not the Self, the soul (individual or super-individual conscious- 
ness) must become, be lost in, That of which the Self is the first assumption; the soul, 
in order to be one with the Supreme Identity, must go beyond its Selfhood to the 
unselfed source of Self. That is the “Drowning,” “Absolute Extinction,” from 
which every individual or even super-individual existence naturally shrinks, which 
only the adamantine mind {vajirupama citta) dare essay. 

126 (page 51). Hence the Tathagata may be represented either in Samadhi, or on the other 

hand in one of the customary active poses, e. g. dharmacakra-pravartana. 

127 {page 51). “ With-due-regard-to {vyavalokya) their faculties and energy he reveals to 

living beings in each generation his name and his extinction {nirvana) and by various 
alternative-formulations {parydya) gladdens these beings . . . and the Word {vac) 
that the Tathagata utters {vydharati) for their instruction {vinaya, nirn,aya), whether 
in his own aspect {dtmdpadarsana) or another’s, whether on his own basis {dtmdram- 
hana = dtmdlanibana) or under the cloak {dvarana) of another, all that the Tatha- 
gata declares, all those alternative-formulations are true,” SPt., pp. 317, 318. The 
Bodhisattva Gadgadasvara, for example, is said to have preached the alternative- 
formulation known as the Saddharma Pundafika (“Lotus of the True Doctrine”), 
“sometimes in the shape {rupa) of Brahma, sometimes in that of Indra, sometimes 
in that of Siva . . .,” continuing with a list of men and women of various degree, 
kinnaras, ndgas, etc., through all of whom the True Word has been revealed, SPt., 
p.433. 

128 {page 51). We need not consider the case of things made without an end in view, be- 

cause an activity of that kind can be predicated only of the insane, and enjoyed only 
by the insane. It is true that Deity in “making” the world “works” wdthout an end 
in view, and that in so far as man becomes Godlike he too “works” without a pur- 
pose. But though there is thus an analogy between insanity and divinity (as when 
we say that to know Him, the mind must be de-mented), there is no likeness imply- 
ing a sameness: on the one hand, insanity depends on a defect of substance, not of 
form, on the other the “work” and “making” of the world by Deity are merely 

[ 87 ] 



NOTES 


figurative expressions for what is not a working, but a being, not a procedure from 
potentiality to act, but an identity of “cause” and “effect.” 

129 (page 52). An almost identical account appears in the &i Yu Ki {Records of the Western 

World, Ch. VIII, Beal, pp. 115, 116). 

130 (page 52). This cosmology, in the main of pre-Vedic antiquity, is also outhned in the 

Pali texts, e. g. Digha Nikdya, II, 107, and Milindapanha, 68. Cf. W. Kirfel, Die 
Kosmographie der Inder, 1920, and S. Beal, Catena of Buddhist Scriptures from the 
Chinese, 1871, pp. 101-116, cf. pp. 11, 12. 

131 {page 52). Needless to say, these directions and measurements are purely analogical. 

In any case the Universe is thought of as a sphere or egg, the various circles referred 
to representing cross sections of this sphere, each such circle having its own charac- 
teristic possibihties. 

132 {page 53). In the Bodhicarya, VI, 1, kancana-vajra-mandala. That is, of course, Hsiian 

Tsang’s “golden wheel.” This “land of gold,” representing the foundations of the 
earth, must also be identified with the otherwise unexplained Hataka of the Deva- 
daruvana legend (see my Yaksas, II, 44, 45), w'here it is Siva’s lihgam which 
forms the axis of the Universe. That the first product of the Waters should have 
been golden is developed also in Vedic cosmology from another point of view, that of 
the origin of created things from Fire and Water, by either reflection or generation, 
e. g. Satapatha Brdhmana, II, 1, 15, “ Agni at one time cast his eyes upon the Waters, 
‘ May I pair with them,’ he thought. He united with them, and what was emitted as 
his seed {retas), that became gold {hiraiiya). Therefore the latter shines like fire, 
being Agni’s seed, hence it is found in water, for he poured it into the Waters.” 
Hence the so often mentioned myth of the search of the Angels for the Sun or Fire 
“hidden in the Waters,” which search is the Quest of Ldfe; also the designation of the 
Person, Self, Brahman, in the mode of Fiery Energy and Life as “germinal” {raitasa, 
from retas, “seed”). Life being found in the “individual” Self {adhyatman) sup- 
ported by an individual “Earth,” BrhadaraT^yaka Up., II, 5, 1-2, viz. the body, 
“lotus of nine gates.” 

133 {page 53). This phrase, “Adamantine Identity” or “Consummation” (of dhyana), 

appears also in the Mahay ana Sutrdlarhkara, XIV, 45 and in the Abhisamaydlarhkdra 
of Maitreya; it is proper to the very last stage of a Bodhisattva’s course and simul- 
taneous with the “One Instant (i. e. “Eternal Now”) Total Awakening” by which 
he is um'fied with the Primordial Buddha-Essence. It is evident that for this Ada- 
mantine Consummation only the “Adamantine Heart” {vajirupama citta, Anguttara 
Nikdya, I, 124) is apt. 

134 {page 53). When a given location, such as the Bodhimanda at Bodhgaya, or any of 

the other places for which a sunilar claim has been advanced (e. g. the Delphic 
Omphalos, or even Bostonian “Hub”), is identified with the “navel of the earth,” or 
centre of the Universe, that is merely an analogical assumption, not to be literally 
interpreted. The superimposed centres of the various cosmic circles constitute a com- 
mon axis, but it must not be understood that they revolve about this axis locally, or 
that the axis is situated anywhere; the cause of all things is not any one of them. 

135 {page 53). On the habitat and character of Nagas, see J. Ph. Vogel, Indian Serpent- 

lore, 1926; also my Angel and Titan: an essay in Vedic ontology” to appear in 
J.A.O.S. The Nagas correspond to the mermen and mermaids of European folk- 
lore, as described for example in Fouquet’s Undine. 
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136 {page 54)- The Karli relief (Fig. 29) is not, as I once thought, a Buddha coronation 

{J .R.A.S., 1928, p. 837); the stupa is not a crown, though it is not altogether inap- 
propriate that it should seem to be such. Other Indian and Chinese representations 
of the stupa in its present relation can be referred to, e. g. Siren, Chinese Sculpture, 
Pis. 242, 245, 246. It may be noted also that in the common Pala reliefs representing 
the astasthdna the Parmirvana is always placed at the top of the slab, above the 
central Buddha’s head, e. g. my History, Fig. 228. 

137 {page 5f). For Yaksas as chthonic powers, and specifically as earth-spirits, corre- 

sponding to the Germanic dwarfs, elves, and gnomes, see my Yaksas, 1, 8, and P.T.S. 
Pali Dictionary, s. v. hhumma deva. 

138 {page 54). Atlas, in classical mythology, is a real equivalent. 

139 {page 55). The introductory invocatory verse of the Dasakumaracarita mentions 

amongst the various aspects of the axis of the universe the “stalk of the lotus where 
Brahma resides”; other equivalents including “the staff of the umbrella of the 
world-egg, the mast of the ship of the earth, the flagstaff of the banner of the river 
of life, the axis of the circle of light {jyotis-cakra, the Zodiac), the triumphal pillar 
of conquest of the three worlds, the three-strider’s (Visnu’s) walking-stick,” and it 
is “the rod of death to the foes of the wake” (i. e. of the Angels, the allusion being 
to the value of the ak§a as the vajra in Indra’s hands). 

140 {page 56). Cf. Eckhart, “To find nature herself {maya, prakrti svabhava) all her like- 

nesses have to be shattered, and the farther in the nearer the actual thing ” (I, 259) ; 
“None may attain be he not stripped of all mental matter” (I, 359); “this know- 
ledge de-ments the mind” (I, 370). 

141 {page 56). Cf. Eckhart, “On coming to one, where it is all one, she is the same’’ 

(I, 259). 

142 {page 58). “Fontal and inflowing”: samdnam udakam ut ca eti ava ca ahabhih, ^g 

Veda, I, 164, 51; vi§vanc, sadhryanc, ibid., X, 177, 3; yad vai vayuh, parah eva paveta 
kfiyeta . . . re§mdijxirh janama.no nive§tamdno vdti, ksayad eva bibhyat . . . yad u ha vd 
dpah pardclr eva prasrtds syanderan kjlyerahs tdh, yad ahkdrhsi kurvdyd, nive^tamdnd 
dvartdn srjamdnd yanti k§aydd eva bibhyaUh, Jaiminlya Upani§ad Brdhmaya, I, 2; 
that is, “If the Spirit should blow only straight away, it would die away; (but) it 
blows from all quarters together, winding itself in so as to generate a whirlwind, 
that it may not die away. And if the Waters should flow streaming only straight 
aw’ay, they wmuld come to an end; but in that they proceed making bends, winding 
themselves in, and making eddies, that is to avoid a coming to an end.” (With the 
notion dvarta, “eddy,” here, compare that of “auspicious curls,” nandydvarta, and 
the general value of spirals and “strapwork” in symbolism.) 

Pali uddharhsoto, “ Upstreamer,” sometimes applied to the religious man, cor- 
responds to the notion of “inflowing”; cf. Taitlirlya Sarhhitd, VII, 5, 7, 4 “up- 
stream {pratikula) from here, as it wnre, is the world of heaven,” and Pancavirhsa 
Brdhmana, XXV, 10, 12-18, w'here the distance upstream {pratlpam) on the Saras- 
vati (the River of Life) from the place where it is lost in the desert to its source is 
said to be equal to that of heaven from earth. It is, in other words, a matter of 
“inverse thinking” {pratyakcetand. Yoga Sidra, I, 29). 

143 {page 58). Esa vai mrtyur yat samvatsarah . . . Prajdpatih, Satapatha Brdhmaya, X, 

4, 3, 1 and 3; Prajdpatir yam prajdyamdnam visvarh rupam anuprajdyate, Aitareya 
Brdhmarm, II, 17. 
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145 (page 58). Novo navo jayamanah, Rg Veda, X, 85, 19. 

146 (page 58). Viz. nirmitdni, things designed and fashioned, like the manifested flesh 

(nirmana-kdya) of the terrestrial manifestation, insignificant as they are in them- 
selves, and with respect to which the “lover of art” is no better than the hypotheti- 
cal “heathen in his blindness” who worships stocks and stones, or those of whom 
the Buddha said, “They worship variously my traces (dhatu), but see not Me” 
(SP., XV, 5) . The image is significant only with respect to its form, being His whose 
image it is, not his who fashions it. 

In connection with the “traces,” or “Footprints of the Law,” discussed above 
and on p. 16, it may be remarked that an almost identical formulation is met with in 
Scholastic philosophy. The elements of the beautiful in nature and art are unity, 
order, and clarity: “Ad pukhritudinem tria requiruntur. Primo quidem integritas, 
sive perfectio; quae enim diminuta sunt, hoc ipso turpia sunt. Et dehita proportio, sive 
consonantia. Et iterum claritas: unde quae habunt colorem nitidum, pulchra esse 
dicuntur," St Thomas Aquinas, Sum. Th., I.Q. 39, A. 8. Now it is precisely these 
elements of integrity, harmony, and lucidity in things that are called the “traces” 
(vestigia) of God in the world, and as to this, the reader may conveniently consult 
Gilson, Introduction d I’Etude de Saint Augustine, 1931, Ch. Ill, Les Vestiges de 
Dieu. It is obviously from this point of view that St Bernard could say, what sounds 
so like a Zen dictum, “Lagna et lapides docebunt te, quod a magistris audire non 
posse.” 

Even more remarkable, from the standpoint of comparative symbolism, is the 
fact that the “trace” is actually spoken of as a “footprint, ” vestigium pedi, cf. Bissen, 
L’Exemplarisme divin de Saint Bonaventura, 1929, pp. 70, 71, citing the Seraphic 
Doctor as follows: “Egressus enim rerum mundarum a Deo est per modum vestigii. 
Unde si pes esset aeternus, et pulvis, in quo formatur vestigium, esset aetemus, nihil 
prohiberet intelligere, vestigium pedi esse coaeternum.” It is very evident that to fol- 
low in these tracks will be to find their maker. 

147 (page 59). The utterance (vydhrti) of the Three Worlds is their existence (astitva)', 

the meaning of dkhydta is pradhdna; the ground on which we stand is literally the 
“substance” of a “name” (ndma). Note the equivalence of pradhdna, “ground,” 
to pradhi, “circumference” (of the Wheel of Life). 

148 (page 59). Kabir, Bolpur Edition, II, 62: 

Cakra ke bichim kambala ati phuliyd, 

Tdsukd koi santa jdnai? 

Td madha adhara sirhhdsana gdjai, 

Puru^a mahd tdha adhika virdjai. 
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SUPPLEMENTARY NOTES AND DESCRIPTIONS 


p. 4, L 27 Manamattakam is predicated of the anthropomorphic cetiya 

in a pejorative sense because the worshipper may fancy that 
the Buddha really subsisted or subsists in such a manner, 
that the Buddha is in some sense “like” the icon. The 
same danger inheres in the use of verbal symbols; the hearer 
goes far astray if he thinks that the words depict the prin- 
ciple, on the contrary they merely point to it, the principle 
itself is not a thing in any likeness. This is developed at 
length in the Lankdvatdra Sutra, text pp. 194-196, cf. Ch. II, 
114 and 118-119, and Ch. Ill, 74. Sarhyutta Nikaya, text I, 
p. 11, is also very pertinent: “Those who take their stand 
on what is literally expressed, without comprehending what 
was expressed, fall into the bondage of mortality; those 
who understand what was really indicated form no vain 
concepts of (na mannati) him who makes the indication.” 


p. 6, 1. 21 Cf. ydvan na khedo jayate bhavayet in Sadhanamala texts. 

p. 16, 1. 27 See also note 146, below. 

p. 17, 1. 13 , Cf. Figs. 13-15. 

p. 21, 1. 9 Cf. Satapatha Br., IV, 1, 5, 16 (Asvins). 

p. 22, 1. 8 Cf. Fig. 23. 


pp. 22-23, with notes 41^8 In a monograph On the Iconography of the Buddha’s Nativity, 

Mem. Arch. Surv. India, No. 46, received as the present 
volume goes to press, M. Foucher reasserts the view that the 
Sri-Lak§mi representations at Bharhut and Sand are Buddha 
nativities, and expresses the hope that I may agree with him. 
He will find that I do so to the extent that I admit the fact and 
propriety of a Buddhist application in this sense. At the same 
time I am very far from agreeing that Buddhism originated 
the formula; in my view there is nothing specifically or origi- 
nally Buddhist in early Buddhist imagery, whether visual or 
verbal. The present case is very much to the point; for to 
postulate a Buddhist invention or development of the lotus- 
seated Mother Sri type w^ould be possible only by assigning a 
considerably post-Buddhist date to the Srlsukta, in which the 
lotus-seated (padmc-sthitdm . . . sriyam . . . pu^karindm . . . 
lak^nwn) Sri-LaksmI is invoked as the mother of Agni- 
Jatavedas and darling of Vi§nu (cf. Aditi as the “lady of 
Vi§nu” in Taittirlya Sarhhitd, IV, 4, 12 and VII, 5, 14, and 
Vdjasaneyl Sarhhitd, XXIX, 60) and described as “bathed by 
royal elephants with golden jars” {gajendrair . . . sndpitd 
hema-kumbhair). But “the khila texts . . . are by no means a 
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modem product, they belong rather to the Vedic age. . . . 
Only a few of them can be assigned to a late Brahmana period. 
. . . The Srlsukta is connected with the cult of Sri and Lakgmi 
which came into prominence in the Yajurveda period” 
(Scheftelowitz, Die Apokryphen des Rgveda, 1906, pp. 2-4). It 
may be added that Sri and Lakga are mentioned as brahmava- 
dim in the Brhad Devata, II, 84. 


p. 28, 1. 6 Cf. Figs. 19, 20. 

p. 34, 1. 15 Cf. Fig. 39. 

p. 36, 1. 7 Cf. in the Tilakamanjarl of Dhanapala, Kavyamala, No. 85, 

p. 144, the distinction of carutva-tattvam from rupam. 

p. 48, 1. 17 Cf. Vedic Mitra as “Agni when enkindled,” Rg Veda, III, 5, 

4 and V, 3, 1. 

p. 48, 1. 35 Fig. 29. 

p. 48, 1. 36 Fig. B. 

p. 50, 1. 30 In place of “he is nirvata, and realizes” read: in reality he 

faces both ways, like Agni patham visarge (Rg Veda, X, 5, 6, 
cf. Dhammapada, 282, dvedhapatha) seeing at once the opera- 
tion of and, etc. 

p. 55, 1. 3 Cf. Figs. 2, 3, 12. 

p. 57, 1. 8 Cf. Batapatha Brdhmaya, VII, 2, 2, 14, “What is silent (tu§- 

y,lm, = maunam, the characteristic state of the muni) is un- 
expounded (aniruktam), and what is unexpounded is every- 
thing (sarvam).” 

p. 66, note 15 See also notes 100 and 139. 

p. 69, note 33 Cf. also Majjhima Nikaya, I, 421, ajjhatikd patham-dhatu, 

“the personal earth-element.” 

p. 70, note 37, 1. 5 Cf. Fig. 41. 

p. 71, note 39 Add: Naksatra designates the Sun in Rg Veda, VII, 86, 1, X, 

88, 13, and X, 156, 4. 

p. 68, note 30 The Gopatha Brahmana, I, 16, has brahma ha vai brahmdnam 


pu§kare sasrje, rendered by Bloomfield “Brahman created 
Brahma on the lotus.” This is scarcely more than a para- 
phrase of RV., VII, 33, 11, where Vasi§tha, child of Mitrava- 
mnau and UrvasI, as a sperm-drop fallen “by divine efflux” 
(daivyena brahmaya), is born in the lotus (puskare), and is 
addressed as “priest” (brahman). Although we have avoided 
a tendenzios translation, it can hardly be overlooked that the 
contrast of brahman (n.) and brahma (m.) occurs in both texts, 
and it would have been very easy to render the RV. passage as 
“Brahma bom in the lotus, drop let fall by Brahman” ; as re- 
marked by Grassmann (Worterbuch, s. v. brahman, m.), “die 
Keime der spateren Sondemng (i. e. of Brahma from Brah- 
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man) finden sich schon im RV.” Vasigtha corresponds to 
Agni, puskare, in VI, 16, 13; and in any case the prototype of 
the Buddha iconography is unmistakable in all three pas- 
sages. 

p. 73, note 48, 1. 5 ...... Add: though this is not quite true as regards Maya-devi. 


See P. D. Shastri, The Doctrine of Maya, 1911, p. 28. 

p. 73, note 48, end For the shining in the womb {Jataka I, 52, Buddhacarita, 

I, 22) see Rg Veda, VI, 16, 35, and cf. the Pseudo-Matthew, 
Ch. xiii. 

p. 82, note 104 Add: avijjd (avidyd) is “knowledge of,” to be contrasted with 

vijjd (vidyd, jhdna) , which is “knowledge as.” 

p. 84, note 113, 1. 7 Buddhism in fact preserves the older Rg Vedic meaning of 

brahma as spiritual power contrasted with ksatra as temporal 
power, 

p. 86, note 124, 1. 1 For “the transcendental knowledge of” read “an awaken- 

ing to.” 

p. 87, note 127 Add: The monastic as distinguished from the dogmatic 


Buddha is but one such upadarsana and drambana. Cf. R. O. 
Franke in O. Z., N. F. IV, 1915-16, p. 10, “All the seven 
Buddhas are only paradigms of the dogmatic Buddha . . . 
which dogmatic Buddha is the cloudy image of a more ancient 
concept of the deity” — that is, as has been amply demon- 
strated, of the Vedic Agni-Silrya. 


p. 88, note 135 Add “They are, ante prindpium, what the Angels are in 

principio.” 

p. 89, note 139 See also notes 15, 100, and Mus, “Barabudur” in BRFEO, 

1932. 


Fig. 28, description, add: 

The “vajra in operation,” tantamount to “ dharma-cakra-pravartana.” Karma- 
vajra, which is the direct equivalent of katsuma-kongo {katsuma being the regular 
Japanese transliteration of karma), occurs in Mahdhhdrcda, I, 6487, where it is ap)- 
phed to Sudras, “whose power is work,” or “whose virtue is labor.” As the designa- 
tion of a symbol, karma-vajra is evidently equivalent to dharma-cakra, brahma- 
cakra, cf . SvetdSvatara Up., VI, 1—4 : “ . . . it is by the all-might {mahima) of the Angel 
that this Brahma- Wheel is whirled in the world Qoke bhrdmyate). For it is turned 
(dvrttam) by him — who is ever omniscient of all this (nityam idam hi sarvaih jnah), 
whose knowledge is entire {sarvavidyah) of time, untime, and factors it is by him 
that that operation (karma) is revolved (vivartate), viz. all that is regarded as solid 
(prthvya), phlogistical (teja), Uquid (dpya), gaseous (anila), or spacial (kha). 
Having done that work (tatkarma hftvd), he again desists (vinirvartya bhuyah), uni- 
fying (samitya yogam = sarhgamya, Sayana), Quiddity with Quiddity (tattvasya 
tattvena, cf. the Buddhist “sameness of all dharmas”). . . . Thus undertaking 
(drabhya) all these factorial operations (gun&nvitdni karmani), and again laying 
them aside (viniyojayed yah), there being a negation of active opteration (kfta 
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karma-nasah) in non-being (abhave), he, in that annihilation of operation (karma- 
k§aye), remains other than the Quiddity-nature (tattvato’nyak).” 

Fig. 30, description, add: 

The appearance of the “totally extinct” (parinirvata) Prabhutaratna side by 
side with the “still living” {sthita) Sakya-muni forms the tTierne of innumerable 
Chinese sculptures (cf. Siren, Chinese Sculpture, Pis. 47, 55, 121, 181). The appear- 
ance of Prabhutaratna is a resurrection of the “ body,” and the whole manifesta- 
tion on Mt Grdhrakuta (Jap. Ryozen Jodo) is a “Last Judgment,” at least in this 
sense, that those unquahfied are excluded. How can such a resurrection be under- 
stood? How can one who was “ totally extinguished ” (in European terms, 
“drowned,” “dead and buried in the Godhead”) in a former aeon now appear and 
be seen and heard by the still Uving Angels of the present aeon? 

Without discussing in detail the whole problem of the condition of past and pres- 
ent Sadhyas, Munis, Jinas,Tlrthaihkaras,etc. (which the Buddha refused to discuss), 
it may be pointed out that in all traditional formulations such beings are evi- 
dently thought of, not indeed as “individuals,” but as distinct “Persons” in the same 
sense that the Persons of the Trinity (the “Several Angels” who are anyonyayonita, 
itaretarajanmana, etc.) are distinct, at the same time that they are One (ekam 
bhavanti, Aitareya Aranyaka, II, 3, 8, “where all existence becometh of one nest,” 
Mahanardyana Up., II, S = Vdjasaneyl Samhitd, XXXH, 8, yatra visvam bhavaty 
ekanidam); and the condition of sadasat, tantamount to “simultaneously quick 
and dead in the Supernal” may be partially explained. Thus, allusion to an in- 
dividual by name so and so, and of aspect such and such, of whom it is asserted 
that he attained to complete extinction in a former aeon, includes the assertion 
that the manifestation of such a form and aspect had been amongst the primordial 
possibilities of existence. Now possibility in this sense is in no way bound up with 
time; whatever has been a possibihty of manifestation remains a possibility not 
merely in saecula saeculorum, but without regard to time, as well in one aeon as an- 
other. By the same token, any such possibility will always be visible to the jhana- 
cak§u (for which there is no proceeding from potentiality to act) as an actuality. Or 
we may express this by saying that every part of the World-picture “painted by the 
Self on the canvas of the Self” is necessarily ever-present to the Self. Whatever has 
been mirrored in the speculum eternum (Augustine, He Civ. Dei, lib. a, xii, c. 29) 
is now and forever imaged there, and mentes se videntium ducit in cognitionem 
omnium creatorum. Inasmuch as Prabhutaratna, who had been totally extinguished, 
had seen with the Eye of Wisdom, a vision that cannot change, his own image, that 
is his understanding of himself, must be thought of as remaining for ever within the 
range of his own vision, and in this sense “he” is always virtually “present.” The 
notion is similar to that of John x, 9, “I am the door {=loka-dvard) ; by Me if any 
man enter in, he shall be saved, and shall go in and out, and find pasture,” where 
“find pasture” = annum ad, “to exist,” cf. John, 1, 3 “All things that have been 
created were in him as life.” and Matthew xii, 29, “For he is not a God of the 
dead but of the living: for all live unto him.” This immortality of one who 
has been utterly extinguished and is dead and buried in the Godhead is not indeed 
an immortality of the ego as commonly understood ; it is rather the potential being 
of a “name” (ndma) that cannot be annihilated, and of an “aspect” (rupa) which 
must be presented whenever this “name” is recalled. 
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Fig. 31, description, add: 

By far the most interesting of these representations is the upper central symbol 
of the “Wisdom of All the Tathagatas,” corresponding to the manifested form of 
Prajnaparamita in the centre of the lower panel. Prajnaparamita, corresponding 
to Vedic Aditi and Gnostic Sophia, is also Tabhagata-garbha, “Womb of all the 
Buddhas,” potential and maternal: for a more detailed exposition see Ober- 
miller, E., “The Doctrine of Prajnaparamita, etc.”, in Acta Orientalia, XI. This 
universal potentiahty of the possible intellect is represented by a flaming equilateral 
triangle (see illustration, p. 31) resting on its base, and supported by a lotus 
“ground.” Of the two svastikas, one situated at the “point” (bindu) within the 
triangle is principial, and represents the Unmoved Mover or First Cause of Motion, 
the second external to the triangle implies the actual motion of the worlds. As 
corresponding to the rising Sun, this triangle is situated in the East; it corresponds 
also to Manas in the Trinity Manas, Vac, Prana. The corresponding Vajra-dhatu 
symbol of the operative intellect is a triangle in the image of this, but with its point 
downwards, situated in the West, where the Sun is reflected or “sets” in the 
Waters, corresponding also to Vac in the Trinity Manas, Vac, Prana. 
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PLATE I 


Figure 1. The Buddha (Amitayus) as the Tree of Life. Sand, north 
torana, left pillar, outer face, 100-50 b.c. India Office photograph. 

Above, trimla, vajra, or “ nandi-pada” symbol forming a head; middle, a col- 
umn of superimposed lotus palmettos (cf. skandhat skandham, Maitri Up., VII, 11) 
forming the trunk; below, the paduka, feet, “firmly established,” supratistha; cf. 
Figs. 13, 14. Above the “head” will be observed the umbrella {chattra, usnisa) 
of the Cakravartin; corresponding to the prescription us7}.isa-slr§a proper to the 
Buddha’s anthropomorphic likeness. The triple division may be compared to 
that of the cosmic (lokavat) aspect of Prajapati as described in Maitri Up., VI, 6, 
where the “Three Worlds” constituting this “body” are soar, bhuvas, and bhur, 
celestial, spiritual, and chthonic. 

The whole is to be regarded as a “support for contemplation” {arambana, 
A§tasahasrika Prajnaparamita, passim; dhlydlamba, Maitr, Up., VII, 11, see p. 9; 
dlamba. Yoga Sutra, 1, 10). 

For a description from other points of view, see text, pp. 8-10. 

E^gure 2. The Buddha as Supernal Sun. Amaravatl, in the Indian 
Museum, Calcutta, ca. 200 a.d. India Office photograph. 

Above, the Dharmacakra or Principial Wheel, supported by four lions of which 
two only are visible in the frontal view. 

The nave is lotiform, the eight petals representing directions; there are sixty- 
i four spokes; the triple felly is fringed wi# twelve tri&ula symbols, representing 

s solar “months.” At this level also are| i dancing apsarases, supported by 

i lotuses (of the “upper jrat^rs”). "Abov le wheel are “cherubim.” For the 

solar significance of the addorsed animSis cf. Roes, Cfreek Oeometric Art, 1933, 

pp. 94-122. The wheel is supported by a coliunn, the Axis of the Universe, cor- 
responding to the trunk of the Tree of Life, and the “one leg” of the Sun, when 
alluded to as eka-pad. At the base level there are a throne and footstool, with 
wheel-marked feet {paduka, pada, Buddha-pada), as in Figs. 1, 13, 14. These, his 
“traces” (dhatu) on earth, are adored by human worshippers. 

Figures. The Buddha as Supernal Sun. Amaravatl, ca. 200 a.d. British 
Museum (?). India Office photograph. 

Similar to Fig. 2, but the pillar is differently treated and the paired riders are 
replaced by flying angelic types, except at the top, where two riders take the place of 
the apsarases. The pillar has three lotiform nodes. The segments (parva) between 
the three nodes are octagonal, and geometrically patterned, with human worship- 
pers at the base level. Such arrangements, injieed, as those of Figs. 2 and 3 corre- 
spond exactly to such representations of suptjrimposed worlds as may be seen at 
Sand, east torana, right pillar, front face (i3achhofer. Early Indian Sculpture, 
PL 59), where the BrahmalokS*W harply diffi-entiated from the kamarupa lokas 
below. V 

Cf. the similar examples, BurgJfe, Buddhist^St^i^^s of AmaravaR and Jaggayya- 
peta, PI. XA^yill, Figs. 1 and 7 . oknneof these the Uhar^S&cakra sjnnbol is com- 
bined with thhi of the Cross with equal arms. - 












PLATE II 


Figuee 4. The Buddha as Pillar of Fire. Amaravati, 3rd century a.d. 
Madras Museum. India Office photograph. 

The head and base as in Figs. 1-3, the pillar segmented and fringed with flame. 
See descriptions in text, p. 10. 

Figure 5. Scene from a Jataka (?) Amaravati, ca. 200 a.d. Madras 
Museum. India Office photograph. 

The Buddha as Pillar of Fire, with human worshippers. 

The feet are very clearly lotus-supported (padma-pitha) , and are turned in the 
direction of movement or response. 

Jr 

Figure 6. Cult of the Buddha as a Pillar of Fire. India Office 
photograph. 

Type as before, but the pillar is spirally marked. Amaravati, ca. 200 a.d. British 
or Madras Museum. Cf. Fig. 10, upper centre, where the seated Buddha is sur- 
rounded by a flaming glory. 

Figure 7. Scene from a Jataka (?) Amaravati, as Fig. 6. 

The feet are padma-pitha, and seem to be turned in the direction of movement or 
response. 

Figure 8. ReUef from Amaravati, as Figs. 6 and 7. 

Perhaps the Offering of Sujata, and Assault of Mara or that of Ahgulimala 
(cf. relief from Nagarjunikonda, reproduced by Bachhofer in OZ., NF. 10, Abb. 5, a 
similar scene with the Buddha in human form). In any case, the Buddha, as before, 
is represented by a Pillar of Fire, with trisula “head” and lotus-supported {padma- 
pitha) feet. 

For Sujata = Apala = Usas, see my “The Darker Side of Dawn” in the press 
(Smithsonian Miscellaneous Publications). 

Figure 9. The same scene as Fig. 8, in an older style. Amaravati, ca. 100 
B.c. Madras Museum. India Office photograph. 






PLATE III 


Figure 10. Above, possibly the same as Figs. 8 and 9; in any case, the 
Buddha seated with a flaming aura completely surrounding him. 
Below, Worship of the seated Buddha as a Pillar of Fire (as in Fig. 6), 
beneath the Bodhi-tree. Amaravatl, ca. 200 a.d. Madras Museum. 
India Office photograph. 

There is some reason to suppose that the Pillar of Fire t 3 T)e is in a special way 
connected with the Mara Dhargana and Mahasambodhi, cf. Burgess, Buddhist 
Stupas of Amaravatl and Jaggayyapeta, PI. XXI, Fig. 2, where the Assault of Mara is 
taking place immediately to the right of the Bodhighara, the Buddha being repre- 
sented by a throne and Pillar of Fire. 

For two other representations of fiery auras or pillars, see ibid., PI. XXVI, 
Figs. 1 and 2. 

Figure 11. Cult of the Bodhi-tree; part of an early enclosing wall 
(pdkdra) from Amaravatl, ca. 100 B.c. Madras JN^useum. India 
Office photograph. * 

This representation may not be in fact, but could be regarded as, an illustration 
of the Kalinga-bodhi Jataka. 


Figure 12. Cult of the Buddha as Supernal Sun. Amaravatl, ca. 200A.D., 
as before. 









The pillar is represented as in Fig. 3, abbreviated. Note again the octagonal 
form of *■ "*. wo^h ippers may be angelic or human. 

,,,^as part of another composition not identified, 

*■ e that of Fig. 7. 

throne designate the scene as a repre- 


anu. 


sentation of the “Final Turning 


or “First Sermon.” 


4 








PLATE IV 


Figure 13. 'Bnddha.-paduka, with Dharmacakra and other symbols. 
Amaravati, ca. 100 b.c. Madras Museum. India Office photograph. 

The Dharmacakras are as usual lotus-centred: the number of spokes is evidently 
intended to be sixty-four in each case. The central symbol on the heel is the same as 
that within the trisiila in Fig. 23, and which I regard as snvatsa ‘‘Notes on Indian 
Coins and Symbols,” O.Z., N.F. IV, 1927/28, p. 183), but which Mr Johnston iden- 
tifies as vardhamana {J.R.A.S., October, 1931, April, 1932, and July, 1933); it is the 
“shield” or “naga” symbol of numismatists. The position of the feet shows that the 
Buddha is thought of as facing the worshipper, as in Figs. 1, 5, 7, 15, etc. 

Figure 14. An dyagapata, similar to Fig. 13, but fragmentary and with 
additional symbols. Amaravati, ca. 200 a.d. Madras Museum. 
India Office photograph. 

The position of the feet is reversed, and should have been as in Figs. 13, 
15, etc. 

Figure 15. Worship of the Buddha-padukd. Amaravati, ca. 200 a.d. 
Madras Museum. India Office photograph. 

The pada are represented as usual on the footstool of the throne. Behind the 
throne must have stood a Tree or pillared Wheel. 

Figure 16. Jaina dydgapata, from the Kankall Tlla, Mathura, now J 55 
in the Lucknow Museum. Photograph by the Archaeological Survey 
of India. 

Figure of a Jina (Mahavira?) in the centre of a fourfold trisula. The symbol 
occurs again in single form in the lower margin. The “shield” symbol discussed in 
the description of Fig. 13 occurs in the upper margin. To left a solar pillar supported 
by a lotus pedestal; to right an elephant pillar of similar type. 

See discussion of the symbols in the literature cited under Fig. 13. 

Figure 17. Lotus birth of the Brahmanical Trinity, Brahma, Visnu, Siva. 
Thaton, Burma, about 8th century. Phayre Museum, Rangoon (?). 

The stem of the lotus rises from the navel of the recumbent Narayana. More 
often Brahma (-Prajapati) alone is thus represented as lotus-born. Cf. p. 17 and 

Fig. B. Cf. Temple, “Notes on Antiquities from Ilamannadesa,”/nd. Ant, 1894 Pis. 

XIV, XlVa; Ray, Brahmanical Gods in Burma, Calcutta, 1932, Pis. 4, 5; my “Stem 
of Jesse and Indian Parallels or Sources,” Art Bulletin, XI, 1932; “The Stem of 
Jesse and Oriental Parrallels,” Parnassus, January, 1935; and my Yaksas I and 
II, Washington, 1928 and 1931. ’ 








PLATE V 


Figure 18. Cult of the Buddha as Dharmacakra, Principial Wheel, 
i. e. as Supernal Sun, cf. Figs. 2 and 3. Bharhut, ca. 175 b.c. Freer 
Gallery, Washington. Photo by same. 

Above the Wheel is an umbrella of Lordship (as in Fig. 1, above the “head” of 
the Tree). A heavy floral garland hangs from the nave, which is of lotus form. 

Figure 19. Cakravartin, surrounded by the Seven Treasures. Part of an 
early enclosing wall (pdkdra) from Jaggayyapeta, 2nd century b.c. 
Madras Museum. India Office photograph. 

According to the Mahasudassana Sutta (S.B.E., XI, III) and Lakkhana 

Suttanta (S.B.B., IV) the treasures of a Cakravartin consist of a Wheel (cakra, ex- 
plained by one commentator as representing the solar disk), an elephant, horse, 
light-giving jewel, queen, treasurer, and minister. In the present relief the latter is 
represented by a boy, evidently the Crown Prince; according to Buddhaghosa, the 
king’s eldest son in fact officiated as parinayaka, and the Jaggayyapeta relief shows 
that this was not “a mere putting back into the (Mahasudassana) Sutta a later 
idea,” as was surmised by Rhys Davids, S.B.E., XI, 259, note 1. That the Emperor’s 
hand is raised to the clouds, from which falls a rain of coins, corresponds to ancient 
conceptions of Varuna and others as givers of wealth; Varuna or Agni as mtlhu§a; 
Indra’s designation as Maghavat; Rg Veda, X, 19, 7, rayya sam srjantu nah, “pour 
down wealth upon us ” ; and later passages in the Mahdbhdrata where Indra is spoken 
of as “raining gold” on a favorite king, and where Bhima addresses Yudhi?thira 
with the words “Thy hand can rain gold”; and even more striking a passage of the 
Prabandhacintamayi (Tawney, p. 76), “O king! when the cloud of your hand had 
begun its auspicious ascent in the ten quarters of the heavens, and was raining the 
nectar flood of gold, with the splendor of the trembling golden bracelet flickering like 
lightning”; cf. also Buddhacarita, I, 22, “Like a range of clouds she relieved the 
people about her from the sufferings of poverty by raining showers of gifts.” 

This and other representations of the Cakravartin are illustrated and discussed 
in my “A Royal Gesture, and Some Other Motifs,” in Feestbundel K. Bataviaasch 
Genootsckap van Kunsten en Wetenschapen, 1, 1929. T. N. Ramachandran (in Papers 
published by the Rao Sahim G. V. Ramamurthi Pantulu’s 70th Birthday Celebration 
Committee, which I know only in an offprint) has recently connected the Cakravartin 
t 3 q)es of Jaggayyapeta, Amaravati, and Goli with the Mdndhatu Jdtaka. 

Figure 20. Cakravartin, similar to Fig. 18, but later style. Amaravati, 
about 200 A.D. Madras Museum. India Office photograph. 




s 


H. 







PLATE VI 


Figuke 21. Indus Valley seal, ca. 3000 b.c. Archaeological Survey of 
India photograph. 

The cult of the deity (Yaksa.*) of the pippala {Ficus religiosa, the Bodhi-tree of 
Buddhism) is represented. The deity wears a three-pointed {“trisula”! symbol, 
cf. the Vedic conception of Agni as Vanaspati, and as latent or nascent in vegeta- 
tion, etc. Cf. Marshall, Mohenjodaro, London (Probsthain), 1931, PI. XII, Fig. 18, 
and p. 65 f. 

Figure 22. Indus Valley sealing, ca. 3000 b.c. India Office photograph. 

The deity seated cross-legged as in the later iconography is three-faced, and has 
been identified, probably righth”^, with Siva. He has as before a three-pointed, 
trisula-\ike Headdress. Cf. Marshall, Mohenjodaro, London (Probsthain), 1931, 
PI. XII, Fig. 17, and p. 53f. 

Figure 23. Part of the inner face of the north torana, Sand. Early 1st 
century b.c. India Office photograph. 

Above, the trisula symbol as discussed in the text, pp. 13 f. Combined with t his 
is the “shield” symbol discussed under Fig. 13. The supporting column is eight- 
sided. 

Below, the ahhiseka of §ri-Lak§mi, here perhaps regarded as Maya-devi, the 
Mother of the Buddha, see text, p. 22. 

Between, Sri-Lak§ml or Maya-devI represented aniconically by the lotus. On 
the left, two yak§iis with their trees. 

Figure 24. Coping detail from Amaravatl, ca. 200 a.d. Madras Mu- 
seum. 

In the bend of the lotus-rhizome is represented the cult of the Dharmacakra, the 
Buddha as Supernal Sun. Below this is a fourfold triSula or vajra; cf. Figs. 16, 18. 

Figure 25. Rimbo, dharmacakra, used in Shingon ritual. Museum of 
Fine Arts, Boston, No. 22.527. 

Lotus centre; eight spokes of the single-wjra type. 

Figure 26. Kongd-sho, vajra, used in Shingon ritual. Aluseum of Fine 
Arts, Boston, No. 22.509. 

The “single” type, tokko at each end. 

Figure 27. Kongd-sho, vajra, used in Shingon ritual. Museum of Fine 
Arts, Boston, No. 22.510. 

The usual “trisula” type, sanko at each end. 

Figure 28. Katsuma-kongd, karma-vajra, used in Shingon ritual. Museum 
of Fine Arts, Boston, No. 22.505. 

Cf. Ishida, A Study on the Excavation of Buddhistic Remains at Nachi, Tokyo 
Imperial Household Museum Investigation Series, No. 5, Tokyo, 1927, p. 55. 

See also Supplementary Notes, p. 93. 







PLATE VII 


Figure 29. The Buddha preaching to Bodhisattvas on Mt Grdhraktita. 
Karli, ca. 500 a.d. Photograph by Johnston and Hoffman, Calcutta. 
See the detailed analysis in the text, pp. 53-54. 






PLATE VIII 


Figure 30. Hokke IMandara. Bronze, work of the monk Domyo, in the 
year Hakuho 2, equivalent to a.d. 673. Owned by the Hasedara 
Monastery, Nara. From a photograph lent by Professor Langdon 
Warner. 

In the middle panel, the Manifestation and Teaching on Mt Grdhrakuta, as 
described in the Saddharma Pundarlka, Jap. Hokke-kyo, Chs. XI and XX. On the 
left, the Tathagata, Sakya-muni, in teaching pose (cf. Fig. 29), attended by Ananda 
and Rahula and four Bodhisattvas. In the centre, the stupa (Jap. taho-td) of Pra- 
bhutaratna (“Then arose a stupa from the place of the earth (prthimpradesdt) ... its 
chatra-spire rose up so high as to reach the Four Great Kings ; therein exists the very- 
Self (atma-hhava) of the Tathagata (the former Buddha Prabhutaratna) . . . and 
according to his solemn vow, the stupa is opened and shown . . . and there was seen 
sitting the Tathagata Prabhutaratna on his throne . . . and yielded to the Lord 
Sakya-muni the half of the throne ... so that both Tathagatas were seen sitting on 
the throne within the great Jewel-stupa . . . (Ch. XI) . . . the Tathagata, Sakya- 
muni, and the altogether extinguished (parinirvrtta) Tathagata Prabhutaratna, both 
seated on the lion-throne within the stupa, smiled at each other, and from their 
opened mouths gave tongue, so that their tongues extended to the Brahmaloka, and 
from those two tongues there issued countless myriads of rays, and from each ray 
countless myriads of Bodhisattvas, of golden body, with the thirty-two particular 
marks of a Mahapuru.?a, and seated on lion-thrones in lotus-calices . . . who, sta- 
tioned in every quarter, preached the Law (dharma) ... so that every existence in 
every Buddha-field heard that voice from the sky . . . (Ch. XX)”). 

On the right, in all respects a replica of the Buddha Sakya-muni, except as re- 
gards the costume and throne, is seated the Bodhisattva Maitreya, who is the prin- 
cipal speaker on behalf of the assembled Bodhisattvas, and in response to whom the 
Buddha utters the all-important fifteenth Chapter of the text. 

It will be seen that the stupa, which “rises from the earth,” is accordingly repre- 
sented as supported by a lotus, combined with which are the four “adamantine 
lions” (kongd shishi) mentioned in the inscription. 

On the lowest level, representing the terrestrial plane (and corresponding to the 
lower level in Fig. 29), are placed only the dedicatory inscription and the figures of 
the guardian Yaksas (nio). 

See also Supplementary Notes, p. 94. 





PLATE IX 


Figuee 31. Taizo-ho mandara, Garbha-kosa (-dhatu) mandala, central 
portion. Japanese original in the Toji Monastery, Kyoto. After 
Omura Seigai, Sanbon Ryohu Mandara, Tokyo, I, 1913. 

This Japanese original, painted in a.d. 1693, is the third copy of the Chinese 
original brought to Japan by Kobo Daishi in a.d. 806, the first and second copies 
having been made in 1195 and 1292. 

The Persons (Hypostases) are as follows: 


Hosho Nyorai 
(Ratnaketu Tathagata) 


Miroku Bosatsu 
(Maitreya Bodhisattva) 


Fugen Bosatsu 

(Samantabhadra Bodhisattva) 


Tenkoraion Nyorai 
(Divyadundubhimegha- 
nirghosa Tathagata) 


Birushana Nyorai Kaifukeo Nyorai 

(Vairocana (Saihkusumita-raja Tathagata) 
Tathagata) 


Kwanjizai Bosatsu 
(Avalokitesvara Bodhisattva) 

Muryoju Nyorai 
(Amitayus Tathagata) 


Monjushiri Bosatsu 
(Manjusri Bodhisattva) 


The Buddhas occupy the centre and four petals of the lotus, Bodhisattvas the 
four remaining petals. Vairocana is the primordial (Adi-) Buddha identified with 
the Supernal Sun; the four other Dhyani Buddhas represented being those of the 
four quarters, the orientation in the diagram being 

East 

South North 

West 


The exact equivalent of the mandala as here illustrated may be seen in the Shuji 
(seed-letter) form in the central field of Fig. 32. 

A mandala in all respects like that of Fig. 31 is reproduced by Getty, Gods of 
Northern Buddhism (2nd ed.),Pl. XVI. A corresponding representation of Vairocana 
(as Ichijikinrin) in Vajra-dhatu form. No. 09.387 in the Museum of Fine Arts, 
Boston, is reproduced by Anesaki, Buddhist Art (1st ed.), PI. XIV. Here “the 
fingers of the right hand clasp the forefinger of the left ... the gesture symbolises 
the unity of the cosmic and the individual souls in the final spiritual enlightenment” 
{ibid., pp. 34, 35 9, whereas in the Garbha-dhatu form the two hands hold the 
Dharmacakra, impl 3 dng their distinction on the plane of operation. 

In the original, panels immediately above and below the central area here re- 
produced contain each five representations, as follows, reading from left to right: 

Above, Shishigute-butsumoson (Cunda-bhagavatl, Saptakoti-buddha-matr), 
Butsugen-butsuno (Buddha-locana), Issai Nyoraichi-in (Sarvatathagata-jnana- 
mudra), Daiyumo Bosatsu (Mahavira), Daianrakufukushinjitsu (Vajramogha- 
samayasattva, Mahasukhamogha-vajrasattva), also smaller figures above the 
central symbol, viz. on the left Kaya-kasho (Gaya Kasyapa), and on the right 
Urubinra-kasho (Uruvilva Kasyapa). Below, Shosanzeson (Trailokya-vajra), 
Daiitokuson (Yamantaka), Hannya-haramitsu (Prajnaparamita), Gosangeson 
(Vajra-humkara), and Fudosan (Acalanatha). 

See also Supplementary Notes, p. 95. 

' Cf. Si-do-in-dzou, gestes de i officiant dans Ics ceremonies mystiques des sectes Tendai et Shingon,^* 
Annales du Musie Guimet, VIII. 




PLATE X 


Ryobu mandara, viz. the Garbha-koia-dhatu and Vajra-dhatu mandalas repre- 
sented as Shuji (“seed-letter”) mandaras. “ Diagrammatic representations in which 
Sanskrit letters are substituted for figures of the deities in the two Cycles. These 
letters, called Shuji (Sanskrit, Bija) or seed, are regarded as efficacious symbols of 
the Shingon deities” (Anesaki, Buddhist Art, PI. XVI). Japanese, late 17th century. 
Museum of Fine Arts, Boston, Nos. 11.7114 and 7113. The latter bears the signa- 
ture “Siddha (characters) written by Kwaien in his latter years,” Kwaien being 
alias the Shingon monk Chozen, who was famous for his wor kmanshi p in this kind. 

Figure 32. Garbha-kosa-dhatu mandala, in which the tattvas (Quiddities 
or Principles) are shown in their sensibly manifested forms. The 
central field corresponds to the whole area shown in Figs. 30 and 
33. Vairocana is represented by the syllable (seed-letter) “AH;” 
with which may be compared a representation (Fig. 40) of Vairocana 
by the syllable A upon a lotus throne, supported by a vajra “stem,” 
which rests in turn upon a lower lotus. 

Figure 33. Vajra-dhatu mandala, in which the tattvas (Quiddities or Prin- 
ciples) are shown in intellectually manifested forms. Here Vairocana 
is represented by the syllable (seed-letter) “VAM.” 

Compare the great density of the elements of order represented in this figure with 
the notion prajnana-ghana in Brhadaranyaka Up., IV , 5, 13, and Mavdukya Up., 5. 

On Shingon symbolism see also Getty, Gods of Northern Buddhism (2nd ed.), 
1928, pp. 28 ff., and imder trihma and vajra in Index. In Anesaki, Buddhist Art (1st 
ed.), 1915, PI. XVI, reproducing our Figs. 32, 33, the relative positions of the man- 
daras on the Plate are reversed. 
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PLATE XI 


Figure 34. The Buddha (Amida, Amitabha), accompanied by the Bodhi- 
sattvas, Padmapani on the proper right, Mahasthamaprapta on the 
proper left. Amida Trinity of Tachibana Fujin. Japanese, early 8th 
century. Owned by the Horyuji Monastery, Nara. From photo- 
graphs lent by Professor Langdon Warner. 

Each member of the Triad is supported by a lotus, the stems of the flowers 
rising from the rippled waters which form the horizontal base of the shr ink 

Figure 35. The Waters, from which rise the stems of the lotus-thrones 
supportiug the Trinity, as shown in Fig. 34. 







PLATE XII 


Figure 36. Reredos of the Amida Trinity, Figs. 34, 35. From a photo- 
graph lent by Professor Langdon Warner. 

The nimbus is represented with a central lotus, of which the supporting lotus 
must be regarded as a reflection in the Nether Waters. 

Figure 37. The Buddha preaching to Bodhisattvas on Mt Grdhrakuta; 
or perhaps, more exactly, Amida. attended by the Bodhisattvas 
Padmapani (?) and Maitreya. Chinese, a.d. 678. Collection of the 
Marquis Osokawa. After Omura Seigai, SMna Bijutsushi Chosohen, 
Tokyo, 1915, PI. 777. 

Double lotus-throne, the lower flower with lions, forming the usual lotus- and 
lion-throne. 

Figure 38. Above, the Buddha preaching to Bodhisattvas on Mt Grd- 
hrakuta; below, ^e monastic manifestation on the earth-plane. 

The Buddha is represented as teaching on two “levels,” cf. Fig. 29. The sup- 
porting lotus and its stem forms a kind of “Jesse Tree.” The feet of the Buddha 
at the lower level are supported by two separate lotus flowers. 

A monument in the Wu Ting Village, China, a.d. 678. After Omura Seigai, ut 
supra, PI. 778. 






PLATE XIII 


Figuke 39. The Bodhisattva Manjusri. Japanese, 14th century. Mu- 
seum of Fine Arts, Boston, No. 17.748. 

The Angel of Wisdom. He holds in his right hand the flaming sword of Under- 
standing (with a rajra-handle), and in his left a lotus spray, the flower supporting a 
book (Saddharma Pundanka), upon which stands erect a flaming vajra, cf. Fig. H. 

Figure 40. Garbha-dhatu form of Vairocana. Japanese, early 15th cen- 
tury. Museum of Fine Arts, Boston, No. 11.6296. 

Vairocana is represented by the seed-letter A, supported by an encircled lotus 
(of the Primordial Waters), above a second lotus (of the Upper Waters), separated 
by an erect vajra (Axis of the Universe), which rests upon a third lotus (of the 
Nether Waters). Cf. description of Fig. 32. 





PLATE XIV 


Figure 41. Front face of the pedestal of the Yakushi (Bhaisajyaguru 
Vaidtirya) Trinity. Japanese, dedicated in a.d. 697. Yakushiji Mon- 
astery, Nara; kept in the Kondo, Nara. See text, pp. 54-55. 

Figure 42. Fuku-Kenjaku, Amoghapa^, a form of Padmapani (Avalo- 
kitesvara) chiefly in Tendai usage. Japanese, probably Kamakura. 
Kanchi-in Temple, Kyoto. Photo by Institute of Art Research, 
Tokyo. 

The Bodhisattva is eight-armed, the lower (normal) hands in namahkara posi- 
tion, second right and left holding a rod {dar^da) and noose (pasa), third right and 
left in varada mudra, upper right holding the staff {khakkara, Jap. shakujo) with six 
rings. A standing Dhyani Buddha in the crown. The central ornament of the chan- 
namra is a Dharmacakra (Jap. rimbo) which rests immediately over the navel (cf. 
Satapatha Brdhmana, V, 7, 1, 9, and Hiranyakesin Grhya Sutra, I, 6, 24, 1, as cited in 
my Yak§as, II, 24). The lotus-seat is supported by an eight-sided column or axis, 
with eight protuberances, which axis rises from a pedestal representing four earth- 
planes. In the Zenith hangs the Supernal Sun (Amitabha), of which the lotus-seat is 
the reflection, dbhdsa. 

The form of the shaft should be compared with that of the Axis of the Universe 
(vajra) represented in Figs. 2, 3, 12, 40, 41, E. 

Figure 43. Siva-lingam. 1st or 2nd century b.c. In pujd, Gui^imaUam, 
Indra. Photograph by the Archaeological Survey of India. 

Another “Axis” type. The Atlant Yakga may be compared with the supporting 
Yaksa of Fig. 41. 

Cf. Eao, Elements of Indian Iconography, Pt. I, Vol. II, 65-69, and my History, 
p. 68. For the Parasuramesvara temple, in which, where the hhgam is in prujd, see 
Indian Antiquary, XL, 1911, 104-114, and Mem. A.S.I., No. 40, p. 24, and for the 
dating, my note in I.H.Q., VII, 750 (830). 

For other Indian examples of the Yakga type, see Burgess, Stupa of Bharhui, 
PI. XXII, Fig. 1, and Vogel, “La sculpture de Mathura,” Ars Asiatica, XV, PI. 
XVII, Fig. b. See also above, pp. 54-55. 
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PLATE XV 


Figure 44. The Bodhisattva Padmapani, six- armed and supported by a 
lotus. From Bazaklik, Murtuq, Turkistan, ca. 9th century. After 
Grlinwedel, Altbuddhistische Kultstatten in Chinesisch-Turkistan, 1912, 
Fig. 590. 

The lotus support is double. The lower stem, rising directly from the Waters, 
corresponds to the earthly or Nirmanakaya level of manifestation; its flower sup- 
porting Mt Meru, as the skambha or sthauros that pillars-apart Heaven and Earth. 
This sheaf-like and fasciated column is on the one hand formed like a vajra, and on 
the other corresponds in shape to such representations of Mt Meru as may be seen 
in Grunwedel’s Figs. 243, 482. The knotted dragons or ndgas about the “waist” 
correspond to the many dragons that girdle the Meru “waist” in Grunwedel’s 
Fig. 243, and also to the paired dragons attached to the trunk of the Tree of Life 
{asvattha) in the well-known Indus Valley seal. Fig. 6 in my History of Indian and 
Indonesian Art. The upper lotus stem and flower, corresponding to the heavenly 
and Sambhogakaya level of manifestation, rest upon the plane summit of Meru. 
The Bodhisattva seated on the crowning flower is an aspect of the “Boundless 
Light” indicated by the Amitabha of the headdress. The lateral branches of 
the upper lotus bear unidentified nimbate figures. 

This representation, like our Fig. 17, is one of those that has been compared to 
the Tree of Jesse formula as it appears in Christian art from the eleventh century 
onwards (see Kingsley Porter, “Spain or Toulouse? and other questions,” Art 
Bulletin, VII, 15 f.; Coomaraswamy, “The Tree of Jesse and Indian parallels or 
sources,” ibid., XI, 217-220; Watson, Early Iconography of the Tree of Jesse, 1934, 
pp. 58-66; Coomaraswamy, “The Tree of Jesse and Oriental Parallels,” Parnas- 
sus, VI, Jan., 1934). Without assuming any contemporary borrowing or influence, 
it may be safely asserted that all these are cognate forms, having an ultimately 
common origin and the same fundamental significance. This common significance 
is most apparent in the fact that the Christian virga (often hermeneutically assimi- 
lated to Virgo) is identified with the Virgin, as being the ground of the divine mani- 
festation that flowers above (St. Bernard of Clairvaux, “The Virgin Mother of 
God is the stem, her Son is the flower. . . . O Virgin! stem of the highest, to 
what a summit thou liftest on high thy holiness! even to Him that sitteth on the 
throne”) the Indian lotus, as “earth,” being in precisely the same manner the 
support and ground of manifestation. 

As explained in our text, the lotus can be distinguished logically from the Tree 
of Life and Axis of the Universe in its various other aspects, at the same time that 
it is coincident with these and extends from base to summit of the manifested uni- 
verse, with branches proceeding to right and left like those of the Cross; which 
branches are the supports or “nests” of individual principles, and the means of 
their connection with the centre, as may be seen in most examples of the Tree of 
Jesse, as well as in the upper half of the present figure. When there are doves on 
the branches, this corresponds exactly to RV., I, 164, 21, yatra suparnd araxtasya 
bhdgam . . . ab/if swronff, “There the Fairwings chant their share of aevitemity,” 
X, 91, 2 where Agni “as a bird finds a home on every tree,” Brhaddrayyaka Up., 
IV, 3, 2, “The harhsa, the Golden Person, by the Spirit wards His lower nest,” and 
many analogous texts. 
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